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2778,
3947,
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451P,
8568,
952%,
10229,
1046°,
1047°,

1053%,

1194%,

. 12509,
. 13009,

‘ABBASIDS, |. 3, for 344/945 read 334/945.

‘ADHAB AL-KABR, add to Bibliography: J. Macdonald, The twilight of the dead, in Islamic Studies,
iv (1965), 55-102; idem, The preliminaries to the resurrection and judgment, ibid., iv (1965), 137-79.
AHMAD 8. HANBAL, L. 7 of Bibliography, for 234-43 read 324-43.

‘ALY PASHA CORLULU, L. 22 of the article, for May 1710 read May 1706.

AMBALA, add to Bibliography: Yahyab. Ahmad b, “‘Abd Allah Sirhindi, Ta’rikh-¢ Mubdrak-Shihs,
Eng. tr. K. K. Basu, Baroda 1932, 141, 130 0. 8; Memosrs of Bdbur, Eng. tr. A. S. Beveridge,
London 1922, ii, 465.

SAMR B. AL-°AS, L. 1 of Bibliography, for ii. 1 read iii. 1.

BADA’ON, add to Bibliography: Yahyab. Ahmad Sirhindi, Ta’rikk-i Mubdrak-Shahi, Baroda1932,
index under Badaon (Badayun).

BAKARGAND], add to Bibliography: Geographical and Statistical Report of the Districts of Jessore,
Fureedpore and Backergunge, Calcutta 1888.

BANUR, add to Bibliography: Memoirs of Babur, Eng. tr. A.S. Beveridge, London 1922, ii, 464.
AL-BARID], L. 5 of the article, for al-Mansiir read al-Muktadir.

BARID SHAHIS, 1L 9-10, for Bidar annexed Bidjapur read Bldjipur annexed Bidar.
BARODA, add to Bibliography: Yahya b. Abmad Sirhindi, Ta’rikk-i Mubdrak-Shahi, Eng. tr.,
Baroda 1932, 114-5. :

BHATTINDA, add to Bibliography: Yahya b. Ahmad Sirhindi, Ta’rikhk-i Mubdrak-Shahi, Eng. tr.,
Baroda 1932, 222 n. 9, and index under Tabarhinda.

delete BOBASTRO [see¢ BARBASHTURU].

BULANDSHAHR, add to Bibliography: Yahya b, Abmad Sirhindi, Ta’rikk-i Mubarak-Shahi,
Eng. tr., Baroda 1932, index. -
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12b,
59¢%,
308®,
347°,
372%,

4028,

558P,

778",
8o9¢,
879"
1004°,

10360,

. 1093%,

. 11308,

1134%,

CANDERL, 1l. 21-2, read in the Milwi internal struggles by Mahmiid Shah Khaldit I.

CONGO, 1. 22-3, for a Zanzibar Shaykh called Hasan b. Amir al-Shirazl read the late Chief Kadi
of Kenya, Shaykh al-Amin b. €Ali; 1. 30, after sirat Yisin in Swahili, add by ‘Abd Allih $alih al-
Farsi; L. 33, after Manrisho Yake”, add also by “‘Abd Allah $alih al-Farst.

DIPLOMATIC, ii — MAGHRiB, add to Bibliography: Abu’l-Walid Ibn al-Ahmar, Mustawda® al-
‘alama, Titwan 1964.

DIYAR MUDAR, l. 43, for (485/1082) read (485/1092); lines 53-4, for In 5531158 Zangl granted it
in fief, read In 553/1158 the Zangid granted it in fief.

Mir DJAFAR, add fo Bibliography: Rahman °Ali Taysh, Taewdrikh-i Dhdka, Arrah 1910, 79-111;
Awlid Haydar Fawk, Tawdrikh-i diadid Stba Bihar-o Urisa, Patna 1915, 285-381.

DJALILL. The present members of the Djalili family of Mosul have asked the editors to make known
that the second sentence of this article does not accord with their family tradition, according to
which €Abd al-Djalil b, ‘Abd al-Malik was born a Muslim in Diyarbakr in about ro3of1621 (cf.
Al Amiri, Tadhkirat shu‘ara® Amid, Istanbul 1328, i, 258) and had extensive business connexions
with Mosul and Baghdad; he later settled in Mosul, and died in 1090/1679.

DJIWAN, add at end of Bibliography: For his views on sami® see Muhammad Dija‘far Nadwi,
Islam awr Mdsiki (in Urdu), Lahore 1956, 119-20, 168-75.

after FARAB, insert: AL-FARABI, ABG IBrAniM Isgik [see Supplement).

FARRUKHABAD, add to Bibliography : Débi Praghad, Ta’rikhk-i Dil¢ Farrukhabad, Allahibad 1859.
FEHMI, add to Bibliography: see also Ali Kemali, Erzincan, n.p. (Resimli Ay Matbaas1) 1932, 260 f.
GHANI, add to Bibliography: Husayn-D6st Sanbhali, Tadhkkira-i Husayni, Lucknow 1875, s.v.;
Abit Muhammad Mubyi ’1-Din Miskin, Taka’f al-abrar fi dhikr awliya® al-akhydr, Amritsar 1321-2/
1905, tuhfa 6; Muhammad Aslah Kashmirl, Tadhkira-i shu‘ard’-i Kashmir (MS in Persian).
GHAZAL, v, . 22, for Gondwina read Gonda.

GHULAM KADIR ROMILLA, add to Bibliography: Altaf “Ali Barélvi, Ghulaém Kadir Rohilla (in
Urdu), Aligarh n.d.

GUDJARAT, 1. 8 of Bibliography, for al-Mirmani read al-Kirmiani and after Bodl. Elliot 237 add
(and further Pertsch 511, now at Tiibingen, and King's College Cambridge MS 67; see the note by
Hameed ud Din in History and Culture of the Indian people, vi, Bombay 1960, 752-3, and idem, in
Journal of Indian History, xlf3 (1962), 749-50 and 767-77).

GULBADAN BEGAM, 1. 5, for Zinda-Pil read Zhanda-Pil.

VOLUME 111

P.
P.

P.

24°,
29%,

53%

HADITH, 1. 38, for al-Babiiya read Ibn Babiiya; L. 41, for al-Ibtisdr read al-Istibsar.

HADITH KUDS!, add to Bibliography: Mubammad b. al-Hasan al-Hurr al-*Amili (d. 1104/
1692-3), al-Diawahir al-saniyya fi ’l-ahddith al-kudsiyya, Baghdid r384/1964 (a’Shi‘i collection
of Kudsi traditions).

AL-HADR, add to Bibliography: A. Caquot, Nouvelles inscriptions araméennes de Hatra, in Syria,
xxix (1952-5).
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628,

90°%,
1235,
2318,
2468,
285%,
333%

3818,
4568,
497°,

511‘)
512P,

535%,
570P,

58s?,

6738,
751%,

775%,
780%,
799%,

8o2b,
8o3P,
8068,

8250,
8338,
835%,
8360,
863,
8658,
865°,
8668,
898",

939°,
9468,
949%,
980*%,
989%,

9947,
9947,

10858,

1102%,
12600,

ADDENDA AND CORRIGENDA

HAFIZ RAHMAT KHAN, add to Bibliography: Niyaz Ahmad Khan ‘Hish’, Ta’rikhk-i Rohilkhand
(in Urda), Bareilly n.d.; Muhammad Sulayman Khan ‘Asad’, Naksh-i Sulaymani, Tonk 1323/1904;
Husam al-Din Gwailiyari, Ta’rikk-i Muhammad Khani (MS inPersian, in the Library of the All-
Pakistan Educational Conference, Karachi).

AL-HALABI, Niir al-Din, 1. 14 of the art., for Ibn Sayyid al-Nigh read Ibn Sayyid al-Nas.
HAMDALA, L. 14, for usually read regularly.

HARTANI, Bibliography, deiete M. Ould Daddah, in GLECS (26/5/1965).

before AL-HASAN AL-ASAM insert AL-HASAN ‘ALA DHIKRIHI ’L-SALAM [see Supplement].
HAWARTI, 1. 3 of art., for Beitrige read Neue Beitrage.

HAYY 5. YAKZAN, lines 21-23. The edition and translation, Oxford 1671, were by the younger
Edward Pocock (1648-1727). A fragment of an English translation by his father, the elder Edward
Pocock (1604-91), dated 10 July 1645, survives in manuscript in the Bodleian Library (MS. Poc.
429, ff, 1-2, 16-17). Add to the bibliography: G. Vajda, D'une attestation peu connue du théme du
‘philosophe autodidacte’ ', in al- Andalus, xxxi (1966), 379-83.

HILAL, i, add to Bibliography: R. Brunschvig, in Mélanges Georges Margais, ii, 1957, 15, 19.
HINDAL, 1. 10, for 21 Dhu ’I-Hidjdia 952 read 21 Dhu ’l-Ka‘da 958. )

HISHAM B. AL-HAKAM, lines 11-12, for descriptive attributes (yifd¢), rather than accidents
(a%rad), read merely descriptive attributes, and 1. 17, for accidents read attributes.

HIYAL, . 34, add See also MURistus. L. 39, for 111, read 111).

1. 44, after valid add (cf. Shatibi, Muwdfakat, ed. ‘Abd Allah Darraz, iv, 210 {. [K. al-Idjtikad, i, § 10]).
1. 51, read confirm.

HIZKIL, 1. 11 of the article, for {19 read *29,

AL-HULAL AL-MAWSHIYYA, add to Bibliography: See the article (in Arabic) by al-‘Abbadi in
Tifwan, no. 5 (1960); and especially R. Brunschvig, al-Hulal al-Maushiyya, Grenade et le Maroc
marinide, in Studies . . . H. A. R. Gibb, Leiden 1965, 147-65, in which the compilation of the Hwlal is
situated in its historical context so that its true significance is made apparent.

HURMUZ, L. 11 of Bibliography, for Comentarios read Commeniarios; 1. 19, for perdue read perdeu;
L. 20, for Scillinger read Schillinger; and add: J. Aubin, Les princes d’Ormuz du XI111¢ au XVe
stécle, in JA, ccxli (1933), 77-138.

IBN ‘ABBAD, add to Bibliography: Ahmad Bahmanyar, Shark-s hal-i Sahib Ibn-i ‘Abbad, Tehran
1965.

IBN AL-DJASSAS, add to the Bibliography an important article by G. Wiet, Un homme d’affaires
mésopotamien au X¢ siécle, in Mélanges Eugéne Tisserant, Citta del Vaticano 1964, iii, 475-93.
IBN AL-HADDAD, l. 3, for Cadix read Guadix.

IBN aL-HADJDJ, l. 20, for AL-BALAFIKI read AL-BALAFIKI

IBN HAZM, add to Bibliography: J. Bosch-Vila, Ibn Hazm, généalogista, Cordova 1963, 15 pp. (off-
print from IX Centenario de Aben Hazam).

IBN HUBAYRA. Throughout the article, for Yusuf b, “‘Umar read Yazid b. “‘Umar.

IBN HUBAYSH, . 15, for Djazirat Shakr read Djazirat Shukr.

IBN ‘IDHARI, add to Bibliography: al-Baydn al-Mugrib, iv, Histoire de I’ Espagne musulmane aux
X1Ie-XIIIesiécles, Arabic text ed. by Dr Ihsan “Abbas, Beirut 1967 (fragments on the Almoravids).
IBN KHALDUN, L. 2, for (732-84/1332-82) read (732-808/1332-1406).

IBN KHALLIKAN, lines 8-9, for Bahi® al-Din Zubayr read Bahia® al-Din Zuhayr.

IBN aL-KHASIB, 1. 1, for AgMaD B. AL- KnAsiB read AgMaD B, AL-KHASIB.

IBN AL-KHATIB, L. 6, for Mi‘yar al-ikhtibar read Mi‘yir al-ikhtiydr.

before IBN MANDA. insert IBN AL-MA’MUN [see AL-BATA’1HI).

IBN MARDANISH, 1. 32, for Cadix read Guadix.

IBN MARYAM, L. 37, for hizr read hirz.

IBN MARZUK, l. 12, for Lamtiina read Lamtiina.

IBN AL-NAFIS, add to Bibliography: On Andrea Alpago, see Francesca Lucchetta, Il medico e
filosofo bellunese Andrea Alpago, Padua 1964.

IBN SHUHAYD, add, at end of the article: A second attempt has been made by Ya‘kiab Zakl
(James Dickie), Diwan Ibn Shuhayd al-Andalusi, Cairo 1969.

IBN SINA, add to Bibliography: the psychological section of the Kitdb al-Shifd® was edited by
F. Rahman, as Avicenna’s De Anima, London 1959.

before IBN SULAYM aL-ASWANI insert IBN aL-SUKA’I [see Supplement].

IBN ZURCA, add to Bibliography:S. Pines, La loi naturelle et la société: la doctrine politico-religicuse
d’1bn Zur‘a, philosophe chrétien de Bagdad, in Studies in Islamic history and civilization, ed. U. Heyd
(= Scripta Hierosolymitana, ix), Jerusalem 1961, 154-90.

IBRAHIM 8. MUHAMMAD, add fo Bibliography: F. Omar, The composition of the early
CAbbasid support, in Bull. Coll. Arts, Baghdad 1968.

IBRAHIM HAKKI PASHA, add to Bibliography: Feroz Ahmad, The Young Turks, Oxford 1969.
IBRAHIM AL-HARBI, add at the end of the article: His Kitab al-Mandsik was published, with a
long introduction on the author and his works, by Hamad al-Djasir, Riyaq 1389/1969.
IKRITISH, lines 55-6, for circa 241-66{855-80 read circa z41-circa 281/855-95 (according to
G. C. Miles); p. 1086a, add to Bibliography: G. C. Miles, The Coinage of the Arab Amirs of Crete
{ANS Numismatic Notes and Monographs, no. 160), New York 1970.

ILAT, 1. 33, for Danizhpaghiih read Danishpazhiih; p. 1103b, 1. 13, for Ousely read Ouseley.
IRAK, add to Biblography: 1. al-Samarrai, al-Tawsi®al-lughawi al-diughrafi fi 'l-“Irak, Cairo 1968.



H

HA?, 26th letter of the Arabic alphabet, transcribed
h;numerical value: 5, as in the Syriac (and Canaanite)
alphabet [see ABD]AD). It continues 4 from common
Semitic.

Definition: wnvoiced glotial spirant; according
to the Arab grammatical tradition: rikkwa mahmisa;
as regards the makhradi: aksd ’l-halk “‘the farthest
part of the throat” (al-Zamakhshari, Mufassal?,
§ 732). A voiced & can be found after a voiced pho-
neme but it is not a distinctive characteristic (see
J. Cantineau, Cours, 75). Pause can develop a 4 to
support the short final vowel of a word when it is
not a vowel of inflexion (#%ab): this is the hd” al-sakt
or ka@® al-wakf or ha’ al-istirdha (see H. Fleisch,
Traité, § 36 ee toii). For the phonological oppositions
of the phoneme 4, see J. Cantineau, Esquisse, 177;
for the incompatibilities, tbid., 2o01.

Modifications: the conditioned modifications
of h are limited to its possible assimilation to a &
preceding or following, and this between the final
letter of one word and the initial of the next; or to
reciprocal partial assimilation after an ‘ays, thus:
<‘h- > -hh-, as mahbum for ma‘hum ‘‘with them”
(using the ancient dialectal form ma¥), a particularly
frequent phenomenon among the Banii Tamim (see
H. Fleisch, Traité, § 12 r and 11 e; J. Cantineau,
Cours, 75). This latter assimilation is also found
in Maghribi and eastern dialects (W. Margais, UMdd
Brahfm 11 and n. 1; C. Bergstrisser, Sprachatlas,
Map 5, in ZDPV, xxxviii (1915).

h disappears, in modern dialects, from the 3rd
pers. masc. sing. of the pronominal suffix, in those
dialects where the suffix is -0, -4 and derives from
*-ahi with loss of -k. The same is also true of the &
of the 3rd person feminine singular and 3jrd person
plural pronominal suffixes in certain dialects of
North African and Oriental sedentary groups
(notably Aleppo, Lebanese dialects). For assimila-
tions: to a preceding ‘ayn, see Bergstrisser’s Map 5
referred to above; to other preceding consonants,
see J. Cantineau, ibid., 76.

h as a demonstrative element appears in three
forms: with a short vowel: ha-, the definite article
in Hebrew; with a long vowel: kd, which, in Classical
Arabic, did not go so far as to constitute a demon-
strative in itself but which appears in compounds;
with a diphthong: kay, also in compounds, like
hayta (= hay -+ ta) of hayta laka in Kur’an, XII, 23
“[come] here’” (see H. Fleisch, Esquisse, 108-13),
but hey ‘“here’ (L. Bauer, Paldstinische Ar®,
§ 55, 6).

Bibliography: see in text and under HURDF
aL-HIpJA®, For a general discussion of the pho-
netics of Arabic as seen by the classical gram-

Encyclopaedia of Islam

marians, see HURDF AL-HIDJA’; for modern studies,
see PHONETICS and LINGUISTICS.

(H. FLEISCH)

ii. — IRANIAN AND TURKIC LANGUAGES

In addition to its consonantal value (as in Persian
ham, pahn, bik, Turkish hep, daha, Urdid hem, bahut,
vah, etc.) the letter k early acquired in Persian the
réle of mater lectionis for the final vowel -a. Whether
this was due to analogy with the writing of the
Arabic ending of the feminine singular, -at*® ~ -a(h),
or to a phonetic development within Persian, -ag >
*.ay (> *-ah?) > -a (NPers. -¢}, it is impossible to
decide. It was plainly from the spelling of final -a
with -h, however, that the spelling of the much rarer
final -i developed, as in kh (earlier k, ky) = ki, In
other languages practice differed: in Kh"arizmian
final short vowels were not expressed other than by
the Arabic karakdt and the same was true of early
Pashto spelling, but in the course of the last two
centuries writings with -h have increased in Pashto
for -a, -, as in 4} pa, & 12, fa. In certain cases a
morphological difference is expressed by a variant
spelling, e.g., ¢ 3 da d2 ‘of him’. From final position
the letter 4 later passed into use as mater lectionis
for the short vowels -a, -¢ in medial position in some
Turkish usage and is still so used (for -a-} in the
written Kurdish of ‘Irak.

In Persian and Turkish there is no visible distinct-
ion between final consonantal and ‘mute’ k, e.g., nh
may represent Pers. na, nikh, nuk, and Turk. ne.
In the North Indian languages, however, the oc-
currence of aspirated consonants has led to further
conventions; see below. (D. N. MACKENZIE)

iii, — INDIAN LANGUAGES

Generally in Indo-Aryan languages h is voiced in
all positions (see W. S. Allen, Phonetics in Ancient
India, Oxford 1953, 33 ff. with full references), and
frequently a contiguous syllable can carry the
breathy quality of the A; in some languages (Pan-
djabi, some East Bengali dialects) A is replaced by
a syllabic tonal distinction; in others (some dialects
of Radjasthani and East Bengali) there may be a
phonetic differentiation between voiced 4 and
voiceless b < s. In Urdl, Hindi and some dialects of
Pandjabi ah in tonic syllables when followed by
short ¢, ¢, or a consonant, or in pausa, is fronted to
[eh].

Besides this free A, there is also the characteristic
aspiration of consonants: kk &k #h th ph; gh dik dh
#h dh bh. In the former series the aspiration is voice-
less, in the latter series voiced; there is also the
possible juncture of voiceless consonant and voiced

I



2 HA> — HABASH, HABASHA

h arising from morphological processes, distinguished
from both series. There is no phonetic distinction in
Indian speech between % and k. In Urdi and Hindi
phonology contiguous final consonants do not occur,
except in pedantic educated speech, and are separated
by an anaptyctic vowel, usually a; thus fath is
usually realized as fatah and pronounced as [fateh].

In the Perso-Arabic script as applied to Indian
languages k4’ is generally called %é (sometimes
&hofi hé ittle b’ to distinguish it from ba#i kZ ‘big k',
i.e., hd%). The existence of the aspirated consonants
has brought about a useful, but not always applied,
writing convention, whereby intervocalic (‘free’) 4 is
written with the ‘hook’ form of k&, post-consonantal
k (aspiration) with the ‘butterfly’ (dodashmi) form.

Thus Jlgs bha% ‘brother’, Sl bakd® ‘Baha’r. In
Sindhi the script has been furthe, modified to
indicate the aspirated consonants: < pp, 3 ph, Gk,

s fh, g th (but g dih), S dh, 5 dh, S Ek (contra
S & (but S gh).

HE is used as in Persian, etc. (see above) as maler
lectionts for final -a, and thus coincides graphically
with etymological final -k (e.g., 4 na, but 039
fawdah < Skt. faturdasa, Mid. Ind. laurasa, fauraha,
faudaha). Nouns with this ending do not change in
written form in declension in oblique sing. and direct
pl., although the inflexions are shown in speech:
thus b.&.h represents badéa dir, sing. and baéle obl.
sing. and dir. pl. By extension this ending may
sometimes be used for an etymologically long vowel:
thus frequently ».2.dj.k tor rddja (recte radjd).

Bibliography: in addition to reference above
and bibliography given for pAv ii, see Mohiuddin

Qadri, Hindustani phonetics, Hyderabad n.d.

[1931 7], 35, 63-9, 72-9, 81, 84, 86, 99.

(J. BurToN-PAGE)

HA>, 6th letter of the Arabic alphabet, is trans-
cribed k; numerical value: 8, as in the Syriac (and
Canaanite) alphabet [see ABDJAD].

Definition: wnvoiced pharyngeal spirant; ac-
cording to Arabic grammatical tradition: rikhwa
mahmisa, as regards the makhradi: awsat al-halk,
“the middle part of the throat” (al-Zamakhshari,
Mufassal®, § 732). b is a very much stronger and
harsher spirant than A. It is produced by the friction
of the expressed air against the strongly contracted
walls of the pharynx (a breath sound without velar
vibration), from which an elevation of the larynx
ensues. It is pronounced ‘“‘with the glottis almost
closed”, according to M. Cohen (Essas comparatif, 98);
with the passage of air through the cartilaginous
glottis, according to the teaching of P. Fouché.
The sound is voiceless. The corresponding voiced
sound is ‘ayn. For phonological oppositions of the
phoneme k%, see J. Cantineau, Esquisse, 176; for
the incompatibilities, bid., 201.

Arabic b continues a common Semitic k. This &
has become hamza or has become mute in Akkadian,
it replaces kh in Hebrew, Aramaic, Tigre, Tigrigna
and Sokotri (modern South Arabian). It has become
mute in most of the other modern Ethiopian langua-
ges. In the latest period of Geez there is confusion
between the different pharyngeal and glottal sounds
(see W. Leslau, in Manual of Phonetics, 329).

Modifications in Arabic: as an unconditioned
change, several examples are quoted of development
from & to k, thus: madaka and madaha ‘‘to praise”
and development from bk to €, the fakfaha of the
Hudhaylites (see H. Fleisch, Traité, § ¢ 1). As regards

conditioned changes: in a juxtaposition of % and ¢
at the end of one word and the beginning of the
next, » may assimilate © to itself in either position,
thus: -“4- > -kh- and -k~ > -hk-, except in one
reading of Abi ‘Amr ibn al-‘Al3> (see ibid., § 12 q).
In the modern dialects, » undergoes only a small
number of conditicned changes (see J. Cantineau,
Cours, 74); note (ibid.) the question of the lafkhim
and tarkik of k, which, in consequence, prevents or
permits the production of imdla.

k as a demonstrative element appears with a
vowel of the 1st and 4th orders in kaka and kahd
‘‘there” in Geez (A. Dillmann, Lezicon, col. 823, Eth.
Gr.2, § 160 b) and with diphthong in Arabic haythu
(= kay - thu) “where, there where” (see H. Fleisch,
Esquisse, 112). According to Ch. D. Matthews
Akten des XX1IV. int. Or.-Kongresses, Miinchen 1957
260-1), ha is used as a definite article in modern
South Arabian; but the question is broader: see
W. Leslau, 4 prefix b in Egyptian, modern South
Arabian and Hausa, in Africa, xxxii (1962), 65-8.

For the general discussion of the phonetics of
Arabic as seen by the classical grammarians, see
HUROF AL-HIDJA’; for modern studies, see PHONETICS
and LINGuUISTICS. See also HMA>—iii, above.

(H. FLEISCH)

HABABA, name of a singing slave-girl (kayna
[g.%.]) of Medina who had learnt music and singing
from the great singers of the 1st{7th century: Ibn
Suraydj, Malik, Ibn Muhriz, Ma‘bad, Djamila, ‘Azza
[g9.v.]. Her talent, beauty and charm conquered
Yazid b. ‘Abd al-Malik, who finally became her owner
in circumstances which the sources describe very
variously, but at a date after his accession (Sha‘ban
101/February 720}; she was originally called al-
¢Aliya and it is he who is said to have given her the
name by which she has remained famous. Habiba is
often associated with another kayra of Medina,
Sallama [g.v.], but the latter, also purchased by the
caliph, seems to have played mainly the part of a
singer (though see al-Mas‘adi, whose account is not
convincing), while Hababa exerted complete control
over Yazid, who was infatuated with her. Neglecting
his duties, he shared all his pleasures with her and
even granted her authority, which she knew how to
exert, to such a degree that he attracted bitter
complaints from those about him, particularly his
brother Maslama. When the opportunity arose to
pursue her policies, she was supplied with the verses
she required by the poet al-Ahwas [¢.v.]. According
to tradition, she died of choking on a pomegranate
seed, and her decease inspired such violent sorrow in
the caliph that he kept her corpse by him for several
days and even had it exhumed later on in order to
see her face one last time; shortly thereafter he died
himself, of consumption, on 24 Sha‘ban 105/26
January 724, and was buried beside her. The enemies
of the Umayyads did not fail to draw arguments from
the debauched conduct of Yazid and his absolute
subservience to Hababa (see the speech of Abia
Hamza apud al-Dijahiz, Bayan, ii, 123).

Bibliography : Ibn Kutayba, Ma‘drif, ed.

“Ukisha, 364, 408; Tabari, ii, 1464-6; 4 ghani, xiii,

148-59 (Beirut ed., xv, 95-113) ; Mas‘Gdi, Murddi, v,

446-53; Nuwayrl, Nikdya, v, 58; F. ‘Amriisi, al-

Dijawari al-mughanniydt, Cairo n.d., 96-107.

(CH. PELLAT)
HABASH, HABASHA, a name said to be of S.
Arabian origin [See HABASHAT], applied in Arabic
usage to the land and peoples of Ethiopia, and at
times to the adjoining areas in the Horn of Africa,
Although it has remained a predominantly Christian
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country, Ethiopia has an important Muslim popul-
ation, and has moreover had relations with the
world of Islam since the days of the Prophet. These
will be examined under the following headings: (1)
history, (2) the spread of Islam, (3) Habagh in Mus-
lim geographical writings, (4) Ethiopian. languages
spoken by Muslims. A final section will deal with the
Ahdbigk in ancient Arabia. Reference may also be
made to ERITREA, DJABART (on Ethiopian Muslims)
and HABESH (on the Ottoman province of that
name). (Ep.)

i.—HISTORICAL BACKGROUND

Though Muslim traditions mention friendly
relations between Muhammad and the Negus, the
principal expansion of Islam occurred at a time
when the Aksumite state was in a period of decline.
The Persians had disrupted the sea and trade routes
in the Red Sea, and the Muslim conquests soon
enveloped the whole of Arabia and North Africa.
Ethiopia was thus severed, at least temporarily,
from its spiritual source, the Patriarchate of Alexan-
dria. In fact, Islam had knocked on the very gates
of the Christian kingdom: it had occupied the
Dahlak islands [g.v.]. The isolation of Abyssinia,
which was to last for many centuries, had now
begun. Trade and conquest were a thing of the past,
and in the face of the great Islamic expansion there
was nothing left to the people but to retire within
their impregnable mountain fastnesses.

While the internal upheavals in the heart of Ethio-
pia were at their height (towards the close of the
first millennium A.D.), Islamic encroachment along
the fringes of the kingdom became bolder and more
dangerous. The internal troubles weré eventually
checked, and ground lost, both territorially and in the
propagation of Christianity, was regained, but the
effects of the disturbances on the periphery could
not be mitigated in the same manner. Here the
losses along the coastal plains proved irremediable;
the Islamization of the lowlands continued at an
accelerated pace, and Muslim powers succeeded one
another in establishing their sovereignty, with
varying degrees of effectiveness, over the African
Red Sea littoral. But Islam threatened not only the
coastal areas from which the Abyssinian Kingdom
had been cut off; it spread its militant faith also
among the nomadic groups who lived and moved
between the sea and the eastern slopes of the es-
carpment until, finally, it began to encroach even
upon eastern Shoa and the Sidama country. The
period from the 4thfioth to the 6th/i2th century,
the time of greatest internal weakness, saw the
systematic penetration of Islam on a wide front: in
the Dahlak archipelago, the Dankali and Somali
coasts, among the Bedja [¢.v.] in the north and the
Sidama in the south, in the Ifat sultanate of eastern
Shoa, at Harar {g.v.] in the east and near Lake
Zway in the west, where Arabic inscriptions and
Islamic tombs attest the radius of Muslim expansion.

The slave-trade proved to be a powerful agent in
the Islamization of the coastal plains, for it main-
tained the link with the Arab world and established
or supported such centres as Zeila [see zaYLA€]
or Mogadishu {see MaxpisHU] with their Dankali
and Somali hinterland. Moreover, the slave-raids
undoubtedly accelerated the diffusion of Islam
among the pagan peoples of East Africa, as con-
version was the easiest way of escaping this re-
cruitment. The organization of this lucrative trade
was enormous: it set up bridgeheads deep in the
interior of the country, and what had begun as a

raiding expedition developed into permanent con-
trol of entire areas and the establishment of a series
of petty states and sultanates. Setting out from the
Dankali and Somali regions and the coastal towns,
the slave-traders enveloped the Harar area, Arussi,
and the lake district in the south-west.

It is impossible to say with any degree of certainty
whether the origin of the Muslim state in eastern
Shoa is due to slaving expeditions. Its beginnings
are shrouded in impenetrable darkness, but it must
have existed for a considerable period and have been
under the rule of the Makhzimi sultans, probably
since the late 3rd/gth century. The overthrow of this
Shoan sultanate, in 1285, and its absorption within
that of Ifat, the predominant Muslim state in
Ethiopia, is described in a document published by
Enrico Cerulli (RSE, 1941, 5-42). The sultanate of
Ifat under the Walasma dynasty had become the
focus of Islamic expansion in Ethiopia and of all
those southern nuclei of resistance to Abyssinian
and Christian encroachment who saw in the spread
of Islam the lesser evil. Ifat was firmly established
on the south-eastern fringes of the Shoan plateau
and has impinged on many points and at several
stages in the subsequent course of Ethiopian history.

The war of attrition between the central Chris-
tian highlands and the Muslim sultanates, entrenched
all along the eastern and southern fringes of the
Abyssinian plateau, is the principal feature of
Ethiopian history during the period from the 8th/
14th to the 10th/16th century. Proceeding from east
to west we first encounter the sultanate of Adal
(Muslim writers such as Makrizi refer to it as Zeila,
but Adal and Zeila are largely synonymous and their
histories closely connected) on the Dankali and
Somali coast. At times Adal formed part of the
state of Ifat; its ruler was styled Amir or Imdm
(Negus in the Ethiopian chronicles), and one of
them who opposed the Ethiopian King Amda
Sion’s march against Zeila, in 1332, was defeated
and slain. Harar became a Muslim city-state and a
great centre of Islamic commerce and cultural pro-
pagation. Ifat held the south-eastern part of the
Shoan plateau and the slopes of the Awash rift-
valley; it was the most important of the sultanates.
To the west of Ifat, in what is now the Arussi region,
the Dawaro kingdom controlled large tracts of
southern Ethiopia. It bordered upon the Bali sul-
tanate, while the small principalities of Sharkha and
Arababni lay between Dawaro and the most westerly
Muslim state, Hadya, which comprised the terri-
tory of the Sidama and Gurage.

Those were the Muslim sultanates ranged against
the Emperor Amda Sion (1314-44). They covered
a far greater area than that controlled by the Chris-
tian Emperor, but the latter had the advantage of
a geographically compact state, while the Islamic
peoples were spread in a vast semicircle without
proper communications or political cohesion. Amda
Sion seized the initiative, attacked Ifat and Hadya,
and defeated both. He had thus gained the entire
plateau down to the Awash River. And though these
Muslim principalities displayed great powers of
recovery, for the time being Amda Sion had relieved
the pressure of Islamic encroachment. Victory
brought mass conversions to Christianity in its wake;
many monasteries and churches were founded at
that time, and the name of Amda Sion himself was
registered among the saints in the se¢nkessar (Syna-
xarium).

Amda Sion’s son and successor, Saifa Ar’ad
(1344-72), is principally renowned for his reprisals
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against Egyptian merchants in Abyssinia to show
his disapproval of the persecutions to which Chris-
tians in Egypt had been subjected, culminating in
the imprisonment of the Coptic Patriarch. Saifa
Ar’ad’s son, Dawit I (1382-1411), brought about a
temporary reconciliation with the Egyptian ruler,
marked by an exchange of gifts. He also received an
embassy from the Coptic Church in Egypt. But
under his son Yeshak (1414-29) relations deteriorated
once more, and the Ethiopian Emperor endeavoured
to enlist the help of the ‘“Franks” (possibly Aragon)
in support of the Copts of Egypt (this episode has
been investigated by Hasan Habashi in an unpu-
blished Ph. D. thesis, S.0.A.S., University of London,
esp. chapter III)., Ethiopian Emperors from time
to time threatened to divert the course of the Nile
in an attempt to mitigate the lot of their co-religio-
nists in Egypt by so dramatic a gesture.

Meanwhile, the Ethiopians realized that the tense
but “peaceful co-existence” with the Muslim strong-
holds in their immediate neighbourhood, on the Red
Sea coast, could not last for ever. They therefore
acted upon a suggestion, first advanced by Pedro de
Covilham, to enlist the aid of Portuguese naval
forces in, the dislodgement of Muslims from the Red
Sea littoral. The arrival of a Portuguese exploratory
mission was, however, much delayed, and it did not,
in fact, reach the country till 1520, by which time
the general situation had undergone profound
changes.

In the meantime the sultanate of Adal was con-
vulsed by internal struggles. The recent defeat had
done grave harm to the prestige of the Walasma
dynasty, whose authority was now constantly chal-
lenged by the amirs and military commanders. The
Sultan Aba Bakr had transferred the capital to
Harar, possibly to extricate himself from the per-
sistent pressure exerted by the generals who drew
their principal support from the Dankali and Somali
peoples. Chief among those forceful military com-
manders was Ahmad b. Ibrdhim (nicknamed Graii,
‘the left-handed’) [see AHMAD GRAN] who soon be-
came the effective master of the Muslim possessions
in Ethiopia and assumed the title of Imdm. We are
fortunate in possessing a detailed eye-witness ac-
count of the Muslim conquests of the 1oth/16th cen-
tury, with the Imam Ahmad as the central figure,
written by Shihab al-Din (Futqk al-Habasha, ed.
R. Basset).

Grafi had first made sure of the strength of his
position in Adal and had then welded the Danakil
and Somalis into a formidable striking force, in-
spired by the old ideal of the djikdd and lust of con-
quest and plunder. He initially concentrated on
limited objectives, raids and incursions into the
plains and foothills, before venturing upon the dis-
tant and difficult highlands. But in 1529, three
years after the departure of the abortive Portuguese
Mission, he struck and inflicted a major defeat on
Lebna Dengel, the Ethiopian Emperor. He was,
however, unable to drive home this advantage, as
his armies disintegrated, drunk with victory and
booty. It was only two years later that he was finally
ready to begin the great conquest and invasion which
inundated nearly the entire territory of traditional
Abyssinia, burning churches and monasteries and
forcibly converting large numbers of Christians.
Dawaro and the Shoa province were conquered in
1531, and Amhara and Lasta followed two years
later. At the same time Bali and Hadya as well as
the Gurage and Sidama regions fell into Grafi’s hands.

The accession to the throne of the Emperor Clau-

dius (1540-1559) thus occurred at a most critical
moment in the history of Ethiopia~—yet within less
than two years the situation had radically changed,
thanks mainly to the help given by the Portuguese.
The 400 men under Christopher da Gama had dis-
embarked at Massawa in 1541 and, aided by the
Governor of the maritime province, who had held
out at Debaroa, set out on their epic march into the
interior. When 'the Portuguese contingent met the
Imam Ahmad, they were successful in two encounters,
but could not press their victory home. Meanwhile,
Graifi asked for and obtained reinforcements from
the Turkish commander Ozdemir [g.v.], with which
he prevailed over the Portuguese and their leader,
who was put to death. But the remaining zoo Euro-
peans had not been demoralized; they managed to
join forces with the remnants of Claudius’ armies
and, near Lake Tana, fought what was probably—
at least until recent days—the most decisive battle
in the history of Ethiopia. They smote the Muslim
troops and slew Grafi himself (1543).

Though there still followed some skirmishes, with
the death of Grail the serious Muslim threat to Ethio-
pia had been effectively removed. Assisted by the
soldiers of a Christian country from Europe, the
Ethiopians had finally saved their ancient Christian
kingdom and heritage. But the salvation had come
at a very late hour: Ethiopia lay prostrate and
exhausted; many of its churches and monasteries
existed no longer; its clergy was weakened, and its
people were either Islamized—however superficially
—or terrorized and in urgent need of moral and
material succour.

Adal, though greatly enfeebled, continued with
harassing operations against the Ethiopians. A
nephew of Ahmad Grafi moved against the plateau,
but he was beaten by Claudius, who subsequently
advanced on Adal and wrought much devastation.
Harar was now the main Muslim stronghold in
Ethiopia, and it was from there that another attack
was launched which, in 1559, led to the death of the
Emperor Claudius.

But despite such isolated succesces the Muslims
no longer constituted a serious danger to the Abys-
sinian Empire. By the middle of the roth/16th cen-
tury the prospect of an Islamized Ethiopia had be-
come very remote. The next serious encounter with
Islam did not occur until the last decades of the 19th
century, when the reign of the Emperor John (1868-
89) was characterized by constant wars against the
Muslim powers encroaching upon his dominion.

Egypt, under the Khedive Isma<il [g.v.], had con-
ceived plans for the conquest of Abyssinia. In these
designs she was encouraged by the quick success of
the British Expedition in 1868 and by the hope of
Ethiopian disunity. In 1875 Egypt directed a three-
pronged attack against the Christian Empire; earlier
already her agent, the Swiss adventurer Werner
Munzinger, had placed himself in charge of the
Keren area and also assumed the governorship of
Massawa. He now led the assault from Tajura, but
was overwhelmed and killed by Dankali forces. The
second prong set out from Zeila under the command
of Ra’uf Pasha and succeeded in occupying Harar.
The Egyptians stayed there until they were dislodged,
ten years later, by the Emperor Menelik. The third
and largest column proceeded from Massawa, crossed
Eritrea, and during their descent into the Mareb
Valley, near Gundet, were attacked by John’s
Tigrean army and virtually annihilated.

The shock of this disaster was immense, and the
Egyptians at once prepared another expedition, this
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time of nearly 20,000 men under the command of
the Khedive's son. The Emperor now organized a
veritable crusade, and the whole country down to
Menelik’s Shoan hills reverberated with excitement
and the call to deal a final blow to the Muslim foe.
When the two armies met im 1876 near Gura, the
Egyptian débdcle was so colossal that it quenched
their thirst for Imperial aggrandizement in Ethiopia.

The last violent encounter with Islam occurred in
1888 when hostilities between the Sudan and Abys-
sinia flared up shortly after the establishment of
the Mahdist state. A large contingent of Mahdists
entered western Ethiopia, burnt parts of Gondar,
and then retired across the frontier (see P. M. Holt
in BSOAS, xxi (1958), 287-8). The Emperor John
met the Mahdists in a great battle at Metemma
(1889) and appeared to defeat them, but in the last
moments of the engagement the Emperor was mor-
tally wounded, and his army retreated when its
leader had fallen.

The Emperor John’s religious fanaticism and his
forcible conversions, both in the service of his beliefs
and as an instrument of political unification, had no
lasting or beneficial effect. They disturbed the at-
mosphere of religious toleration which is usually a
mark of modern Ethiopian life. After John’s death
the Emperor Menelik allowed a return to religious
tolerance and amity, a policy which was continued
with a considerable measure of success under the
Emperor Hayla Sellasie.

Although nearly half of the population of the Horn
of Africa are Muslims, their impact on the character
and substance of Ethiopia is as peripheral as is their
geographical distribution all around the central
highland plateau. The identification of Abyssinian
Christianity with the political and cultural life of
the country is so complete that no numerical increase
in Islam has been able to touch the intrinsic nature
of this phenomenon. Yet, any map of the distribu-
tion of religions in North East Africa demonstrates
most strikingly the Muslim encirclement of Abys-
sinia—everywhere except for the predominantly
pagan South West.

The most notable group of Muslims in Ethiopia are
unquestionably the Djabart [¢.v.], for they alone enter
into the life of the country. Djabart was original-
ly the name of a region in the territories of Zeila and
Ifat but was later applied to all the Muslim principal-
ities of Southern Ethiopia and, ultimately, to all
Muslims living in the Ethiopian Empire.

Islam is still making steady progress among the
Cushitic and Nilotic peoples in the lowland areas, but
none among the highland population of Semitic
speech. Perhaps its clear-cut theology makes a
special appeal to the less sophisticated peoples in the
hot and arid regions with little civilization of their
own. The universal call of Islam must have a great
attraction in all those quarters where the particular-
istic and national message of Abyssinian Monophy-
site Christianity can scarcely be expected to
penetrate.
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ii.—THE SPREAD OF IsLaM

A summary account of the spread of Islam will
also cover its present distribution in the modern
state of Ethiopia. The settlement of Muslims in
the trading stations existing along the Red Sea coast
led eventually to the diffusion of Islam among the
nomads of the coastal plains known as ‘Afar or
Dankali [¢.v.]. The northernmost nomads, the
Bedja [g.v.], were influenced both from the Nilotic
region and from coastal settlements of which ‘Aydhab
[¢.v.] was one of the most important. Zayla® [g.v.]
became an important diffusion centre and through
trading relations the ruling classes of the developed
southern Sidama kingdoms, as far west as Hadya
around the river Gibé, adopted Islam. The religious
culture penetrated northwards into Shoa and along
the eastern highlands there were Muslim states, the
most famous being Awfat [¢g.v.] and its successor
Adal with Zayla® as capital. Much of the region of
the Muslim Sidama states of Bali and Dawaro was
overwhelmed by the first movements of the great
Galla invasion which began early in the 10th/16th
century. In consequence Islam disappeared except
among trading groups and in the unique city of
Harar [g.v.]. Farther south, Makdisha [¢.v.], Marka
and Brava were Islamic points in territory inhabited
by both Bantu Nyika and Somali tribes. Islam spread
only among the Somali [¢.r.] and its diffusion is
bound up with legends of tribal origins.

The central point throughout the history of this
north-eastern region of Africa has been the Christian
state of Ethiopia against which waves of nomad
aggression tended to waste themselves. Muslim
trading communities were present on the plateaux
but these waves also left behind small groups of
Muslim agriculturalists. These Ethiopian Muslims
living in plateau regions are known as Djabart
([¢g.v.] and see also ERITREA) and are indistinguishable
from the Christians among whom they live except
in customs which derive from religion. Those in the
north (Eritrea and Tigrai) speak Tigrinya and the
others Ambharic.

Before the 1g9th century, therefore, the only Mus-
lims in the region apart from immigrant traders
were the scattered groups of Djabart and the nomadic
tribes of “Afar and Somali in the plains. Islam made
its greatest gains during this century, not merely
among pagans (mainly Galla), but also among nor-
thern Christian tribes in what is now called Eritrea.
Many of the Galla {g.7.] tribes which had penetrated
into the highlands and were making a great if une
coordinated bid to gain control of the Christian stat-
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adopted Islam in contradistinction to Ethiopian
Christianity as a means to that end. A people known
as Dob‘a occupied a section of the eastern buttresses
of the highlands, originally part of Awfit which
came under Ethiopian sovereignty, against which
they were continually in opposition. The Dob*a dis-
appeared as an ethnic unit, but it was probably
through them that those Galla who occupied the
same region (Yedju and Raya or Azebo) and mingled
with the preceding population adopted Islam as well
as their hostility to Christian Amhara. Similarly,
Islam spread among the Wallo Galla in the heart of
the highlands (centre Dessié) to reinforce their at-
tempt to remain distinct from Amhara. Many Wallo
changed to Christianity during the reign of the
Emperor John.

The 19th century was a period of anarchy in nor-
thern Ethiopia and the Christian state had no real
control. The Egyptian conquest of the Sudan affected
Eritrea (occupation of the Keren highlands 1860-76).
Most of the Tigré-speaking tribes became Muslim
between 1840 and 1880. These included the ruling
classes of the nomadic Bait Asgedé (Habab, Ad
Taklés and Ad Tamiryiam), many of whose serfs were
already Muslim; the cultivating tribes of the Bilen
or Bogos (Christian elements remain among the Bait
Tarke section); the Marya living north-west of the
Bilen; the Mensa; and Bait Juk. Muslim holy tribes
formed themselves, one of the more important being
the Ad Shaykh. Also the pagan negroid Baria, in-
habiting the country around the Takkazé and Gash,
became Muslim during the Turko-Egyptian occupa-
tion. The Mirghini family {see MIRGHANIYYA] gained
great influence among Eritrean tribes during this
period, deepening the religion of the southernmost
Bedja, the Bani ‘Amir {4.v.], who had been influ-
enced by Islamic diffusion from the fukard® of the
Nilotic Fundj [¢.v.] state.

The northernmost ‘Afar tribes, mixing with other
groups, gave rise to the Saho tribes who occupy the
eastern mountain slopes of Akele-Guzai, Shimezana
and Agame. Long exposed to Islamic influence, a
movement into Islam began in the 8th/14th century.
They were still predominantly Christian at the be-
ginning of the 19th century, but during this period of
change they became predominantly Muslim. They
comprise the Asaorta, Hazo or Hazu, Mini-Fere,
and Debri-Mela, though they contain groups which
have remained Christian, e.g. the whole of the Irdb
tribe and sections of the Mini-Fere and Debri-Mela.

In the south, it has already been shown (e.g., al-
‘Umarl’s account) that although Islam had entered
the Sidama states by the 8thfrsth century it had
made no lasting mark upon the bulk of the population
of these states and what little there was disappeared
before the waves of Galla and subsequent upheaval
and dislocation. The Galla first invaded the Muslim
kingdom of Bali {¢.v.], where was situated the sanc-
tuary of Shaykh Husayn which they assimilated, and
the eastern part of Sidama territory became Galla
whilst the unmodified Sidama became confined to
the valley of the river Omo. Only in the second half
of the 1gth century did the Galla of the Harar region
adopt Islam; since then many of the Arusi have also
come to call themselves Muslim.

The Galla who invaded the region beyond the Gibé
formed a number of states (Guma, Gomma, Géra,
Limmu Enarya, and Djimma Abba Djifar) into which
Islam spread in the middle of the 1g9th century,
chiefly through commercial currents from the east,
though there was also some Nilotic Sudan influence.
It also spread among some Sidama (Garo or Bosha,

Tambaro, Alaba, Hadiya or Gudéla, and part of the
Walamo) and Guragé groups (Walang, Akelil-
Kabena, Gogot and Silté), though it should be pointed
out that in many of these southern regions no clear-
cut religious classification is possible. From the
Nilotic Sudan Islam spread among certain Negro
tribes (e.g. the Berta) of the western Ethiopian bor-
derland known to the Amhara as Shangela.

An aspect which distinguishes the Islam of the
region from other parts of Africa is in the number of
madhhabs which are recognized, owing to historical
circumstances. The Hanafl (through Turkish or
Egyptian influence) is found at Masawwa® and else-
where on the Eritrean coast, in parts of the interior
of the Ethiopian state, and in a quarter of Harar
city; the Maliki (from the Nilotic Sudan) in the ex-
treme west and in the interior of Eritrea; and the
Shiafi? (from Arabia) in other parts of Eritrea, among
the Sidama, the Galla of Gibé region, and the Somali.
The spread of Islam was nowhere accompanied by
Arabization and in consequence the peoples, especi-
ally the nomads, preserved their own social institu-
tions as the basic feature of communal life, modified
but not radically changed by Islamic institutions.
For further information the articles on ndividual
peoples or regions should be consulted.

(J. S. TRIMINGHAM)

iii, — AL-HABASH IN MUSLIM
GEOGRAPHICAL WORKS

Arabic writers often use the word Habaska as vague-
ly as some classical and mediaeval Europeans use
Ethiopia, t.e., as approximately equivalent to the ha-
bitable part of sub-Saharan Africa, though the Arabs,
unlike some European geographers, do not confuse
it with India. Its eastern boundary was considered
to be the Bahr Kulzum and Bahr al-Zandj, its north-
ern the desert separating it from Egypt; Idrisi ex-
tends it to the southern limit of cultivation in Atrica.
In the west Ibn Khurradadhbih gives it a common
frontier with the Sufrl state of Sidjilmisa, and al-
‘Umari states that it is bounded by the country of
the Takrir; there is no reason to suppose he does not
refer to the Sudanese Takriris. The Arabs derived
their information partly from Ptolemy, especially
from the recension of al-Kh¥arizmi in the St#rat al-
ard, the handbook he wrote to accompany the map
compiled by order of al-Ma’min. In time this in-
formation became more rather than less confused as
names became more corrupt. Muslim penetration
was at this time practically confined to the lowlands
on the western shore of the Red Sea. This is why so
many Arab descriptions emphasize the extreme heat
and aridity of Abyssinia. Their acquaintance with
the plateau was very slight, though later accounts
become more detailed and more accurate. The dis-
orders that ensued after the collapse of the Aksumite
kingdom, the prevalence of Christianity in the high-
lands, and the formidable physical obstacles to
communication contributed to this ignorance. In
general the early Arab geographers mention only the
capital, Djarma, or Djarmi, properly Djarama
(Huddd, 473), really Garama, capital of the Gara-
mantes of Fazzan [¢.0.], where Yiakit places it. In the
Hudud, for example, only three place names in
Habagha are given, Djarami, corrupted into Rasun,
and two others, equally corrupt, but tentatively
identified by Minorsky as °Aydhib and Zayla‘.
Mas‘adi (Murddj, iii, 34) gives the capital as Ku‘bar.
This cannot be Ankober as stated by the editors, nor
can it be the same as Idrisi’s Kaldjtn. It is Ya‘kabi’s
Ka‘ban or Ka‘bar, capital of the Nadjashi. Its iden-
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tification is problematical; Conti Rossini proposed
Aksum, but several alternatives are equally plausible;
it cannot have been very diStant from the Dahlak
islands. Idrisi’s description is hopelessly confused
and his names, probably derived from Ptolemy, are
extremely corrupt. His capital is Dj.nbayta, a popu-
lous city in a desert (sic). Ibn Sa‘id, followed by
Abu’l-Fid3?, also mentions this place. Idrisi’s other
names include K.djun and N.djigha or Nadji‘a,
perhaps merely a corruption of Nadjishi, These have
not been satisfactorily identified, but the first is
al-‘Umari’s Kuldjiri, a town in Awfat. Ibn Sa‘id,
though repeating much that occurs in Idrisi, gives
some new information. He mentions the country of
Saharta (Eth. Sahart), Wafat (i.e. Awfait), and the
Danakil, Yatkibi gives a list of Bedja kingdoms and
refers to the Hadarib. Al-Dimaghki records six races
of the Habagha, which include the Amhara, the
Diamiit (Eth. Damot), and the Sahart. By far the
best Arabic account of Abyssinia is that given by
al-‘Umari in the Masdlik al-absdr; his source was
Shaykh ‘Abd Allih al-Zayla‘i, an envoy from his
countrymen to Egypt. He provides a list of seven
Muslim states in Habasha, Awfat [¢.v.], Dawiaru
{g.v.], Arababni, Hadya, Sharkha, and Dara. He de-
scribes them as all subject to the kati (Eth. hase) the
Ethiopian ruler. He mentions Tigray as the old name
of Sahart, Aksum (Akbghtim), Shoa, Hamasen,
Ganz, and even Enarya. Makrizi reproduces the list
of Muslim kingdoms, along with much else from al-
Umari, in his K4tdb al-ilmdm; his supplementary
information may come from oral sources.

Although on several occasions during the 1oth/
16th century Ottoman power extended to parts of
the Eritrean plateau, Ottoman geographical litera-
ture, to the very limited extent to which it has been
examined, contains little information about Habagha
that is not derived from Arabic, or at a later date,
from European sources. The Turkish map in the
Vatican library showing the source of the Nile and
even Ewliyd Celebi’s general conception of Africa
merely reflect Arab geographical tradition. Ewliya’s
short account of Habasha has been studied by
Bombaci. It appears to owe nothing to written
sources and is probably derived from oral accounts
rather than from his own alleged journey. He uses
Habagha to denoteonly the Ottoman eydlet; independ-
dent Ethiopia he calls Dembiye, i.e., Dembiya, the
province north and north-west of Lake Tana, which
included Gondar, then the capital. Ewliyd mentions
several places on the coast from Sawakin to Moga-
dishu and gives some details about MasawwaC. The
few places he names in the interior cannot be identified
with any confidence.
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iv, — ETHIOPIAN LANGUAGES SPOKEN BY MUSLIMS

While Ambharic and Tigrinya are spoken predom-
inantly by Christians (apart from scattered pockets
of Dijabart), Tigre-speakers are almost all Muslims.
This language (referred to as al-Khdssiya in the Kas-
sala province of the Sudan) extends over the eastern
lowlands of Eritrea, the northern and western plains,
and the large Banii ‘Amir tribal group. The Tigre-
speakers constitute the pastoral and nomadic sector
of the Eritrean population. Their number has been
estimated at some 250,000.

Harari (its indigenous name is Adare) is the lan-
guage spoken in the town of Harar in eastern Ethio-
pia. It is surrounded on all sides by Galla and Somali,
which have left their imprint on Harari, but a greater
influence, especially in the sphere of the vocabulary,
has been exerted by Arabic—owing to the long Mus-
lim conquest and Harar’s position as the premier
Muslim city in Ethiopia. Since the town came under
effective Ethiopian authority, towards the end of
the last century, the influence of Amharic has grown,
and it seems likely that the latter will slowly displace
Harari altogether. The number of those still capable
of speaking Harari has been estimated by Cerulli at
35,000.

Harari has generally been written in Arabic, and
not Ethiopian, characters. Its literature is limited to
some songs and some popular works of Islamic
religious law,

Among non-Semitic languages spoken by at least
a certain number of Muslims are Galla, Somali, the
Sidama languages including Kaffa, as well as Beja
and Bilen.

Bibliography: E. Cerulli, Studi Etiopici: I.
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Ullendorff, The Semsitic languages of Ethiopia: a

comparative phonology, London 1955; W. Leslau,
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words in Tigrinya, in JAOS, 1xxvi (1956), 204-13;

idem, Arabic loanwords in Amharic, in BSOAS,
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(E. ULLENDORFF)

AHABISH

Apkabish is a plural form which may mean either
(a) ‘““Abyssinians” as derived from Habagh, or (b)
‘‘companies or bodies of men, not all of one tribe”
(Lane), from upbishk or ukbsisha; in a poem ‘Uthman
is said to have been murdered by ‘“ahabishk from
Egypt” (Noldeke, Delectus, 79, 7; from Ibn al-Athir,
iii, 152). It is also said that the word is applied to
men who formed a confederacy either at a mountain
called al-Hubsghi or at a wadi called Ahbagh.

The Ahabish who are mentioned several times in
the sira of Muhammad were a confederacy of small
tribes or clans, at first allied with Bani Bakr b.
€Abd Manit b. Kinina against Kuraysh (al-Azraki,
ap. Wiistenfeld, Mekka, i, 71. 14), but subsequently
allied with Kuraysh. The leading group was Banu
’l-Harith b. ‘Abd Manit b. Kinina, and the others
usually named are: al-Mustalik (of Khuzid‘a), and
al-Hin (of Khuzayma) with its subdivisions Adal
and al-Kara (for references in Ibn Higham, al-
Wakidi and al-Tabari see Watt, Muhammad at
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Mecca, Oxford 1953, 153-6; cf. also Ibn Kutayba,
Ma‘arif, 302; in Ibn Sa‘d, ifz, 29. 15 it is said that
al-Kira formed a djumma® with men of Kinina,
Muzayna and al-Hakam).

While the above facts are clearly stated in several
passages, there has been much dispute about the
identity of the Ahdbish who supported Kuraysh
since the appearance of the article by H. Lammens,
Les ‘Ahabis’ et Porganisation militaire de la Mecque,
au siécle de Vhégire (JA, 1916, 425-82; reprinted in
L’Arabe occidentale avant I'hégire, Beirut 1928, 237-
94). Lammens put forward the view that the Ahabigh
consisted of Abyssinian and other negro slaves at-
tached to a core of nomadic Arabs; and further held
that the power of Mecca in the early 7th century
A.D. rested on these mercenaries. Lammens was
carrect in rejecting the older view that the Ahabish
were simply ‘‘die politischen Verbiindeten” (J.
Wellhausen), but his hypothesis as a whole is un-
justified for the following reasons: (a) he sets too
much weight on the meaning ‘“‘Abyssinians” and
neglects the second possible meaning; (b) there is
nothing in the sources to suggest that the tribes or
clans of the Ahabish are not Arab; (c) they are stated
to be confederates (hulafd®) of Kuraysh, not slaves,
and at their first mention they were confederates of
enemies of Kuraysh; (d) they were organized under
a chief (sayyid), usually of Banu 'l-Harith b. ‘Abd
Manit b. Kinina, who spoke to Kuraysh as an
equal (e.g., Ibn Hisham, 582, 743); (e} in the Meccan
campaigns the Ahabish did not have the importance
alleged by Lammens. The Meccans certainly had
some Abyssinian slaves who fought for them; of the
eleven slaves or freedmen who fought for Muham-
mad among the Emigrants at Badr, two were clearly
of Abyssinian origin (Ibn Sa‘d, iiif1; Watt, Muham-
mad at Medina, Oxford 1956, 344); but this is a
small proportion, and there is nothing to show that
such slaves were called Ahabish. The word is used,
however, of Abyssinians in the Yemen (S. Smith in
BS0AS, xvi (1954), 455, 458, 465).

Bibliography: (further to that in the text):
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HABASH aL-HASIB AL.-MARWAZIL, Agmap
B. “ABD ALLAH, one of the most important and
interesting figures in early Islamic astronomy,
hailing from Marw, but living in Baghdad. The
sobriquet ‘“‘Habagh’” (‘‘the Abyssinian) is nowhere
explained; it may refer to the dark colour of his skin.
While the Fihrist (p. 275) mentions only that he
reached the age of 100, Ibn al-Kiftl (Ta’rikh, 170)
gives more detailed information on his life and the
various stages of his scientific activity. According to
him, he lived in the reigns of al-Ma’miin and al-
Mu‘tasim, which is confirmed by Ibn Yinus (in his
“Great Hakimitic Tables”, see Kennedy, Tables, 126),
whoreports observations made by Habagh in Baghdad
in 214/829 and 250/864. The limits for the year of his
death (250/864-260/874) as given in Suter, No. 22,
p. 13, and Sarton, Indroduction, i, 565, are pure
conjecture, Nallino (al-Battini, i, p. lxvi, and
Raccolta, v, 55) states that Habash completed the
%idi, a copy of which is preserved in Berlin (Ahlwardt,
5750), in 300/912. If this is true, we would have to
assume that he made his first observations as a
young boy of no more than 15, which is not very
probabie. For this reason, Nallino (Bull. du XII*
congr. ind. d. orientalistes, no. 15, 11-2) exciudes the

possibility of his having collaborated in the Ma’minic
observations; see Vernet, 505, note 31. Vernet's
surmise that there were two different individuals
bearing the name Habash al-Hasib is extremely
unlikely. The titles of his works listed in the Fihrist
and by Ibn al-Kifti (differing with one exception onty
slightly) are the following: The Damascus tables; The
Ma>manic tables; On the distances [of the planets] and
[their] bodies; On the construction of the astrolabe; On
sundials and gnomons; On the three tangent circles and
the properties of their junctions (kayfiyyat al-awsdl);
On the construction of horizontal, vertical, inclined
(ma’ila) and turned (munharifa = “‘deviating from
the main directions’) planes. In Ibn al-Kifti the last
two titles are combined into one: On the tangent
circles and the mode of their application (kayfiyyat al-
ittisal [better read isti‘mdl]) to the construction of
++.. planes. If this is correct, the title would refer
not to the construction of sundials but to stereo-
graphic projection and its practical application, the
terms md’l and munkarif bearing on the ecliptic
and on the horizon with the mukanfardt respectively.

Contrary to this list, which contains only two
zidjes, Ibn al-Kifti in the vifa preceding it mentions
three gidies, and under different titles: one according
to the methods of the Sindhind, “composed in his
early days, when he still relied on the computations
of the Sindhind”, in which he refuted entirely al-
Fazari’'s and al-Kh"arizmi’s procedures and their
application to the motion of trepidation according
to Theon of Alexandria; another one, called al-zid]
al-mumtahan (‘“verified tables”, tabulae probatae, for
the meaning of the title see Vernet, 506), which was
the most famous of his works composed after he had
had recourse to his own observations; finally a third
one, the “small zidi” called also the z#dj al-shdh.

It is hardly possible to decide whether the two
extant szidjes bearing Habash’s name (Berlin 5750
and Istanbul, Yeni Cami 784, 2°), both described in
detail by Kennedy (nos. 15 and 16, and §§ 7 and 8,
Pp. 151-4) are at least in part identical with one or
the other of the two great sidjes listed (the zid{ al-

- shdah is lost). The former, in which references to the

al-zidi al-mumiahan of Yahya b. Abi Mansar (Ms.
Escorial 1927 (formerly 9zz), Kennedy, no. 51 and
§ 5, 145 ff., and Vernet, 507 if.) are found, is obviously
modified by some later author. The latter is ‘“much
more homogeneous than the other purported copies
of early zidjes” (Kennedy). It contains among others
a ‘“Table for the correct positions” (Djadwal al-
takwim), of which Abi Nasr Mangir (Risdla ... ila
'I-Birani ... fi bardhin a‘madl djadwal al-takwim fi
vidi Habash al-Hdsib, in Rasd%l Abi Nasr ila
'l-Birani, Hyderabad-Deccan, 1948) has given an
elaborate description. There the following four
functions are listed for the argument A (ecliptical
longitude) = 1, 2, ... 9o°: I. the latitude b (‘“al-
mayl al-thani”) of a point on the equalor with

cos A

90-)\; 3 cos b
90-A

With the aid of these functions many computations
can be considerably abbreviated.

As for the zidi al-shdh, the title seems to indicate
that it was composed on the basis of parameters
(e.g., longitude of the solar apogee) or even methods
employed in the Pahlavi tables Zik-i-shalroaydr,
known and in use already at the time of the astrolo-
gers of al-Mansiir, such as Ma sha’a 'ilah, which in
turn, as Nalilino (Raccolta, v, 233) has shown, must
have been based mainly on Hindu models (Sérya-
siddhanta).

longitude A; 2.cos b ; 4.sinetg A
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There is no doubt that Habagh possessed a perfect
mastery of trigonometrical functions (sine, cosine,
versine, tangent, cotangent) and their application to
the problems of spherical astronomy. Curiously
enough, however, Aba Nasr in his r¢sala on Habash’s
diadwal al-takwim (see above) avoids the term zill
and consistently replaces it by the ratio of sine and
cosine (thus the above fourth function is actually
defined as “‘sin A- sin g/cos A").

Al-Biriini, who cites Habash on many occasions,
himself wrote an improvement and correction to the
tables of Habash (Takmil 3idj Habash bi 'l-“ilal wa-
tahdhib a‘malihi min al-zalal, Boilot, no. 4, p. 177).
Ibn Yinus, in his Hadkimitic tables, on one occasion
at least makes the depreciatory statement that
““Habagh’s remarks concerning the latitudes of
Venus and Mercury sound like those of one who does
not understand what he is saying” (Kennedy, 126).
Contrary to this, the unanimous opinion of all later
writers seems to have been that Habagh was one of
the great astronomers of early “‘Abbasid times.

Habagh’s son Abii Dija‘far b. Ahmad b. °Abd
Allah (Ibn al-Kifti, 396) was a renowned astronomer
and instrument maker. He wrote a book on the
planispheric astrolabe.
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HABASHAT, a term found in several Sabaean
inscriptions with apparent reference to Aksumite
Abyssinia. Despite the absence of explicit evidence,
it has generally been assumed to apply not only to the
territory and people of the Aksumite empire but also
to a South Arabian tribe related to the former and in
close contact with them. To E. Glaser the term in its
widest and most ancient usage signified no more than
‘“‘incense-collectors’’ (Arabic habasha ‘“to gather”) and
was applicable to all the peoples of the incense
regions, that is, of the Mahra and Somali coasts and
Abyssinia proper. He equated it with the Greek
Aithiopes for which he posited an original *A¢yab
with the same sense. In Habaghat of the inscriptions,
however, Glaser preferred to see a region and tribe of
South Arabia which he further recognized in the
Abasénoi of Uranius (apud Stephanus of Byzantium)
who inhabited an incense-bearing land beyond the
Sabaioi. He concluded that Habaghat was a part of
the Mahra country and that the people, after suc-
cumbing to the neighbouring Hadramawt during the
wars between Saba’ and Himyar, emigrated round
about the turn of the era to Africa, where they laid
the foundations of the later Aksumite empire. C. Conti
Rossini rightly stressed the improbability of a people
from Mahra colonizing across the Red Sea and also
raised the linguistic objection that Ge‘ez, the language
of Aksum, shows closer affinities with Sabaean than
with Hadrami. Consequently, if the Abasénoi were
really Habaghat they might more reasonably be seen
as colonists from Abyssinia. For his part he took
Habaghat as a South Arabian tribe, part of which
had emigrated to Eritrea at a very early date, and
sought their provenance in Western Yemen, which
had obvious geographical advantages. A number of
middle Sabaean texts attest their presence in the

ancient district of Sahartin, roughly the region
between Waiadi Baysh and Wadi Surdid, and
they were clearly in close relations with Aksum. This
location, which he specified to the vicinity of
Luhayya, was felt all the more convincing since many
Yemeni place names, ancient and modern, were found
to recur in Eritrea, a clear indication of early cultural
contacts. However, it is pertinent to observe with
A. J. Drewes that such theories on the South Arabian
origins of a tribe Habashat have tended to become
confused with and to develop on the strength of a
quite separate issue, that of the South Arabian
origins of Abyssinian civilization generally, and of the
latter there is little doubt. In fact there is no known
mention of Habaghat before the earliest references
to Aksum, that is, at least 400 years later than the
oldest Abyssinian texts. Even by the traditional
chronology of A. Jamme, the Sabaean inscriptions
citing the name are not earlier than the first century
B.C. and other schemes would up-date them by
three centuries. Habaghat is attested in only one
Aksumite text (DAE, 6/t = 7/2) where it is the
rendering of Aithiopes in the Greek version (DAE,
4/2-3). In the Sabaean texts there is no suggestion
that Habashat was anything other than a designation
for the region comprising the nuc'eus of the Aksumite
empire. Where the reference is to the people of
Habaghat, the term employed is Ahbash (’hb$).
Consequently it is probable that in Sabaean and
Aksumite Ge‘ez the name simply represented the
later Arabic al-Habagha, Abyssinia.

Fortunately Abyssinian history may be considered
in isolation from the foregoing problem. Although the
epigraphic and other evidence from Eritrea is scant
compared with that from Arabia, the texts so far
published permit certain general conclusions. The
earliest date back to the fifth century B.C. and are
written in South Arabian characters. They may be
subdivided into those in Sabaean and those in a
language resembling Sabaean but with divergences
in vocabulary, syntax, and proper names. The latter
show that a civilization was developing in the Aksum
region which closely resembled that of Saba® but
whose roots, undoubtedly transmitted ffom Saba’,
must go much further back in time. Since some of
the texts of the first category actually mention Saba’
and Mairib (mryb), the possibility of a later wave of
Sabaean colonists in the fifth century is very likely.
Thereafter, till the emergence of Aksum, the only
inscriptions consist of a few uninformative graffiti,
and it is possible that in this period the development
of the local civilization was largely inhibited by the
Ptolemaic presence in the Red Sea. The first mention
of Aksum itself occurs in roughly contemporary
South Arabian and Greek sources. The Periplus
Maris Erythraei (traditionally about 70 A.D., more
recently brought forward to about 230 A.D.) knew
it as a flourishing trade centre under a king Zaskalés
and with links with Arabia and Egypt through’its
port Adulis. Ptolemy (160 A.D.) also mentions the
city, and its people, but gives little indication of its
status. The silence of earlier authors would suggest
that, if not of recent foundation, it rose to promi-
nence only after the eclipse of the Ptolemies. As a
trading nation the Aksumites inevitably came into
sharp conflict with the interests of Saba? and it is
probably in this context that we should understand
the part played by them in the struggle which
developed between the rising state of Himyar and
the traditional Hamdanid dynasty in Saba’. One
Sabaean text (CIH, 308) tells how Gadarat, king of
Habashatdn, concluded an alliance with C©Alhan
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Nahfin of Saba’. In the reign of his son Shatir™
Awtar, Gadarat appears on the side of the Himya-
rites in campaigns in Zafar, Sahartan and Nagrin
(Jamme, 631, 635). Similarly during the co-regency
of llsharah Yahdub and Ya’zil Bayyin, the Nadjashi
¢Adhbah sided with the Himyarite ruler Shammar
of Raydin during campaigns in Western Yemen
which resulted in the defeat and surrender of the
Himyarite faction (CIH, 314 + 954; Jamme, 574-7,
585). Jamme places all these events in a period of
about three generations in the first century B.C., a
date difficult to reconcile with the Abyssinian
evidence. J. Pirenne however, in identifying Shammar
with the famous Shammar Yuhar¢igh, brings the date
of the troubles forward to about 250 A.D. and
thereby introduces an attractive degree of cohesion
into the early history of Aksum.

The greatest Aksumite ruler was unquestionably
Bzana (mid fourth century), whose inscriptions,
composed in Greek, Ge‘ez and pseudo-South Arabian,
"tell of campaigns extending from the confines of
Egypt to Somaliland. His titles include kingship of
Hamér (Himyar) and Raydin, and Saba’ and
Salhén. It is difficult to assess the validity of this
claim—the theory of an Aksumite occupation of the
Yemen after the reign of Shammar Yuharish has
been abandoned in the light of new inscriptions—but
.E. Littmann, supposes that a successful campaign in
South Arabia may have lain behind it. It is worth
observing too that a predecessor, the unknown
author of the Mo ¥ Adulit , in the
course of similarly wide-ranging conquests, had
subdued the Arrhabitai and Kinaidokolpitai, who
inhabited the coastal regions of Hidjaz and Asir
down to the northern borders of Saba’. If this
operation may be seen as an attempt to curb piracy
in the Red Sea, it is possible that Ezana, too, may
have had commercial motives for interfering in
South Arabian affairs. ‘Drewes, who attributes the
Mo 7 Adulit to one Sembrouthés,
known from a fragmentary Greek inscription from
Daqqi Maharl (DAE, 3), goes so far as to suggest the
latter’s identity with Shammar Yuharigh and would
thus explain the titulature. Apart from his statecraft,
Ezan3's most notable achievement was to make
Christianity the state religion. It had been introduced
to Aksum by Frumentius about 330 A.D. After
Ezani reliable information on Aksum is scant till
about 525 A.D. when the Emperor Justin called upon
the Nadjishi Kaléb to intervene in South Arabia on
behalf of the persecuted Christians there [see pHT
NUwAs] but in this case an attempt to gain control of
Saba® by appointing a puppet ruler Sumyafa® failed
when the latter was deposed by Abraha [¢.v.]. Later
history is virtually unknown, for with the spread of
Islam the land became isolated from its traditional
contacts and went into decline. It is known, however,
that “Abd Shams b, ‘Abd Manaf established a
commercial treaty with the Nadjashi so that a
caravan went from Mecca to Abyssinia every winter.
Apparently Muhammad looked upon it as a friendly
country. The members of the first Hidjra, whatever
their motives in going there, were accorded a favour-
able reception by the Nadjishi and in the year 6 the
Prophet allegedly sent an embassy to him., Al-
Tabari records that on the latter occasion the ruler’s
name was al-Asham b. Abdjar, that he had a son
Arh3, and that he died in A.H., 9. Abdjar seems
certainly to be an error for Ella Gabaz, of whom
coins are known, and in Arhi one may see Armah, of
whom also there are coins. But of al-Asham, probably
Ella Saham, nothing seems to be recorded.

Bibliography: L. Caetani, Annali dell’Islam,
i-ii, Milan 1905-7; C. Conti Rossini, Sugli Habasdt,
in RRAL,xv (1906), 39-59;idem, Expéditions et pos-
sesstons des Haba$at en Arabie, in JA, xviii (1921),
5-36; idem, Storia d’Etiopia, i, Bergamo 1928;
A. J. Drewes, Inscriptions de UEthiopie antique,
Leiden 1962; E. Glaser, Die Abessinier in Arabien
und Afrika, Miinchen 1895; F. Hommel, Etknologie
und Geographie des alten Orients, Miinchen 1926;
A. K. Irvine, On the identity of Habashat in the
South Arabian inscriptions, in JSS, x (1965);
A. Jamme, Sabaean inscriptions from Mahram
Bilgis (Mdrib), Baltimore 1962; E. Littmann,
Deutsche Aksum-Expedition 1V, Sabdische, griechi-
sche und altabessinische Inschriften, Berlin 1913;
J. Pirenne, L’iuscription ‘“‘Ryckmans 535" et la
chronologie sud-arabe, in Muséon, lix (1956), 165-81;
H. von Wissmann, De Mari Erythraeo, in Lauten-
sach-Festschrift, Stuttgarter Geographische Studien,
Band 69, Stuttgart 1957; idem and M. Hofner,
Beitrige zur historischen Geographie des vorislami-
schen Siidarabien, Wiesbaden 1953; also articles
and inscriptions in the journals Annales d’Ethiopie
and Rassegna di Studi Etiopici. (A. K. IRVINE)
HABAT, South Arabian name for a sacred

area which is under the protection of a saint and
which is a place of refuge; see HAWTA.

HABBA, literally grain or kernel, a fraction
in the Troy weight system of the Arabs,
of undefined weight. Most Arab authors describe
the habba as Y4, of the unit of weight adopted, as
a 1/,, of the dinak (which in Arab metrology is a
sixth part of the unit [see sixka]), but there are
other estimates which vary from 4, to 1/,,. The
kabba thus means someting very different according
to the unit of weight; there is a habba of the silver
measure, a habba of the gold measure, a pabba of
the maithkal, later of the dirkam etc. On the sup-
position that the oldest Arab unit of Troy weight
was the mithkdl {g.v.] of 4.25 grammes (65'f, grains
Troy), we get as the most probable weight of the
habba in the early days of Islam about #0-71 milli-
grammes (I.I grains), which approximately agrees
with the European apothecary’s weight of the
granwm (grain, 375, of the pound) as it was used
throughout Europe down to the most recent times
(cf. the English Troy grain of 64.8 milligrammes).
The statements regarding the subdivisions and multi-
ples of the pabba also vary; the kabba is usually
divided into 2 grains of barley (skair) or 4 grains
of rice (aruzz) or about 100 mustard-seeds (kkardal);
sometimes 3 and sometimes 4 kabba on the other hand
make a kiraf (¢g.v.]).

Bibliography: S. Bernard, Notice sur les potds
arabes (Description de IEgypte, Etat Moderne,
Vol. xvi of the octavo edition, 73-106); Don
Vasquez Queipo, Essai sur les systémes métriques
et monétaires des anciens peuples, Paris 1859;
S. Lane-Poole, The Arabian historians on Moham-
medan numismatics (Num. Chyon., Third Series,
Vol. iv, 1884); E. W. Lane, Manners and customs
of the modern Egyptians®, 1846, iii, 230; H. Sau-
vaire, Matériaux pour servir 4 Dhistoire de la
numismatique et de la métrologie musulmanes,
Paris 1882; idem, Arab metrology, in JRAS
1847-84; Decourdemanche, Traité pratique des
poids et mesures des peuples anciens et des Arabes,
Paris 1909; idem, Sur les misqals et dirhems arabes,
Paris 1908; C. Mauss, Lot de la numismatique
musulmane, etc., Paris 1898; Adolf Grohmann,
Einfithrung und Chrestomathic zur arabischen
Papyruskunde, Prague 1955, 14I-2, 146; Walther
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Hinz, Islamische Masse und Gewichle (Handbuch

der Orientalistik, Ergdnsungsband 1, Heft 1), Leiden

1955, 2, 12-13; and the metrological text books,

¢.g., F. Noback, Miinz-, Mass- und Gewichisbuch;

Kelly’s Universal Cambist, etc.

(E. v. ZAMBAUR)

HABBAN, a town in the Wahidi Sultanate of the
former Aden Protectorate, situated in the wadi of the
same name. It is very old and may be referred to as
early as 400 B.C. in the inscription RES 3945. Many
ancient graffiti have been copied in the vicinity and a
subterranean water-conduit leading to a cistern
within the city may be pre-Islamic. The population
figure is not known but was estimated at 4,000 in
the mid-nineteenth century. The town is dominated
by the walled fortress of Masnaa Hikir which stands
on an isolated hill in the middle of the town and is
the residence of the Sultan. As is usual in the Wahidi
region the houses are strongly built like fortresses and
up to five storeys high. There are nine mosques and
an important library. The town is divided into four
quarters: 1. that of the Hadirim and Raf‘iyya;
2. that of the Jews, who have now either emigrated
to Palestine or embraced Islam; 3. that of the
prominent family of Fakih Muhammad b. Hasan al-
Shibli; and 4. that of the carpenters, who form a
caste and are descended from the ancient carpenter
family of al-‘Awd, originally from Yashbum but
now scattered all over South Arabia. It has been
plausibly suggested that the Jews here may have
been descendants of Himyarite proselytes. They
numbered about 200 in 1947 and, though subject to
the usual taxes and restrictions, were well treated so
that relations with the Arab population were good.
They were divided into five sections (kasabat) and
came under the protection of the Sultan. They spoke
Hebrew amongst themselves and had their own
cemetery outside the town. By trade they were
itinerant silversmiths. Habban is also known as a
centre for the cultivation of incense but the chief
crops are dhura and barley. The land is very fertile
and can support up to four harvests in one year.
Indigo provides the Hadarim with employment as
dyers, and rubber has also been noted. The road
from Bal Haf to Markha passes through the town
and a caravan trade was conducted with Nisab and
Mairib, principally in tobacco, cotton and cloth
against coffee and salt.

Bibliography: E. Brauer, Ethnologie der
jemenitischen Juden, Heidelberg 1934; C. Land-
berg, Arabica, v, Leiden 1898; H. von Maltzan,
Reise nach Sidarabien, Brunswick 1873; R. B.
Serjeant, A jJudeo-Arab house-deed from Habban,
in JRAS, 1953, 117-31; A. Grohmann, Sidarabien
als Wirtschaftsgebiet, Vienna and Briinn 1922-33,
2 vols., index. (J. ScHLEIFER-[A. K. IRVINE])
HABESH, Ottornan name of a province covering

the African coastlands of the Red Sea south of
Egypt as far as the Gulf of Aden, and including also
the sandjak of 1)jidda; the principal sandjaks were
Ibrim, Sawakin, Arkiko, Masawwa®, Zayla‘ and
Djidda, so that its area corresponded approximately
to the coastal districts of the present-day Sudan,
Ethiopia, French Somaliland and the Zayla® district
of the Somali Republic.

The province was founded with the intention of
expelling the Portuguese, who, since the last years
of the Mamlik sultanate, had been endeavouring to
obstruct the Pilgrimage and the spice trade from their
bases along the Red Sea coast. These Portuguese
attacks caused a reduction in the customs revenues
of such ports as Djidda, Suez and Tiir; they also had

unfavourable repercussions throughout the Muslim
world, since word of them was spread by pilgrims
(see H. Inalcik, in Belleten, xxi[83 (1957), 503-5). As
protector of the Holy Places {see KHADIM AL-HARA-
MAYN], the Ottoman Sultan was forced to action;
but after the failure of five expeditions against the
Portuguese (between 930/1524 and 961/1554), it
was decided that these regions should be permanent-
ly occupied and constituted a province.

In 962/1555, therefore, Ozdemir Pagha [¢.v.] was
appointed beglerbegi (Istanbul, Basvekalet Arsivi,
Kepeci tasnifi, Divan-i Hiimayun ru’us kalemi, no.
213, 212); with an army gathered in Egypt, he
launched an offensive up the Nile, but the operation
failed, owing to the obstacles which this route en-
tailed (see C. Orhonlu. in Altincs Tiirk Tarih Kurumu
kongresi teblifleri, Ankara 1961). In a second
expedition Ozdemir Pasha embarked his forces at
Suez and landed at Sawikin. Using both land and
naval forces, he conquered the whole region from
Magsawwa® to Zayla“, the province being finally con-
stituted in 964/1557 (C. Orhonlu, XVI. asrin ilk
yarissnda Kuzmldeniz  sahillerinde Osmanlilar, in
Tarih Dergisi, xiif16, 1-24). In order to consolidate
their position, the Ottomans extended their conquests
inland until 966/1559, when Ozdemir Pasha died.
After his death, Ottoman power declined rapidly.
The remoter districts were abandoned or separately
administered [see BARABRA]. In 1789 Bruce found
Masawwa® under the rule, not of an Ottoman gover-
nor, but of a tribal chief entitled na>b. The kashiflik
in Lower Nubia had become hereditary, and the
descendants of the Ottoman garrison, intermarried
with the local population, became a hereditary
military caste.

Since one of the primary duties of the beglerbegi
was to maintain order in the Holy Cities and the
Yemen, the headquarters of the province was, from
the last quarter of the 1oth/16th century until the
beginning of the 19th century, located in Djidda
(Basvekalet Arsivi, Mithimme def., xxi, 311, xxvii,
235, 6, 92). Owing to the disturbances in this region,
Medina was temporarily made the headquarters in
the 12th/18th century.

By 1814, when Burckhardt visited Sawakin,
Ottoman authority was reduced to the granting by
the governor of Djidda of recognition to the local
amir, and the appointment of a customs officer in
the port. The Ottoman sultan finally transferred all
claims on the African parts of the province to the
pasha of Egypt in 1830.

Bibliography: Seyyid Lokman, Zubdat al-
tawdrikh (MS); Riistem Pagha, Ta’rikh, abridged
German translation by L. Forrer, Leipzig 1923;
€Abd al-Rahmin Sheref, Ozdemir-oghl? Othmin
Pasha, in TOEM, nos. 21-5; Ahmed Rashid,
Ta’rikh-i Yemen we San‘d, i, Istanbul 1291; J.
Spencer Trimingham, Islam in Ethiopia, Oxford
1952; Wallis Budge, A history of Ethiopia, Nubia
and Abyssinia, ii, London 1928; Ewliya Celebi,
Seyahat-name, x, Istanbul 1938, 931 ff.; James
Bruce, Travels to discover the source of the Nile?, vi,
Edinburgh 1805; J. L. Burckhardt, Travels in
Nubia, London 1819; Longworth Dames, The
Portuguese and Turks in the sixteenth cemtury, in
JRAS, 1921; G. W. F. Stripling, The Ottoman
Turks and the Arabs, 1511-1574, Urbana 1942,
96-8; P. M. Holt, A modern history of the Sudan®,
London 1963, 23-5. (T. ISIKSAL)
HABIB B. ‘ABD AL-MALIK AL-KURASHI AL-

MArRwANI, great grandson of the Umayyad
caliph of Damascus al-Walid I. After the
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fall of the Umayyad dynasty, Habib b. ‘Abd al-Malik
fled from Syria and arrived in Spain in advance of
his cousin, ‘Abd ‘al-Rahman b. Mu‘awiya, the future
¢Abd al-Rahmain 1 of Cordova; when this Umayyad
claimant arrived, Habib gave him his support and
encouraged him in his aspirations. On the eve of the
battle of al-Musara (138/756), which was to decide
the fate of the throne of Cordova, ‘Abd al-Rahmain
appointed Habib commander in chief of the cavalry.

After victory had been achieved, ‘Abd al-Rahmin 1
al-Ddkhil retained his cousin Habib b. ‘Abd al-Malik
permanently in his service, and he became his in-
timate confidant. The ruler entrusted to him the
government of Toledo, a key point in the centre of
the Iberian peninsula, which until then had been
under the domination of the Fihris, supporters of
Yisuf, the wali dismissed by €Abd al-Rahman.
While Habib b. ‘Abd al-Malik was at Toledo, this
eastern town, showed no sign of rebellion; this calm
must be attributed to the energetic attitude of its
governor, who also made use of this place as a centre
of operations against the revolt which was taking
place at this time in the adjacent territories——the
rebellion of the Berber Shakya which broke out in
151/768 and which was the most serious of all the
many uprisings which took place during ‘Abd al-
Rahman’s reign. The detachments sent by the
governor of Toledo succeeded in penetrating into
the main stronghold of the chief rebel, the castle of
Sopetran, in what is now the province of Guadala-
jara. In 162/778 Habib was once again in action in
his. territory, against another rebellion—~by the ka’d
al-Sulami.

In reward for his services, the amir granted great
favours and benefits and many estates to Habib b,
¢Abd al-Malik, who in addition did not hesitate to
appropriate to himself, with the ruler’s connivance,
any land which he coveted; on one occasion, con-
fronted by the vigorous support of the judge of
Cordova for those who had been dispossessed, ‘Abd
al-Rahman went so far as to repay from his own
money the value of the properties which Habib had
seized, On Habib’s death (date unknown), the rulei
showed profound grief, which is described in graphic
terms by the historians.

Habib b. ‘Abd al-Malik was the founder of the line
of Habibis, which provided al-Andalus with some
notable men of learning and of letters, among whom
there stands out the branch of the Bani Dahhiin.
Among the most noteworthy Habibis may be
mentioned: Habib Dabhhiin and Bishr b. Habib
Dahhiin, both poets of the reign of ‘Abd al-Rahman
I1; the kddi of Cordova, Ibrihim al-Kurashi, also
contemporary with ‘Abd al-Rahman II; ‘Abd Allah
b. Yahya b. Dahhiin, a venerable fakis who lived
to see the fall of the caliphate of Cordova and was the
religious counsellor of Ibn Hazm [g.v.]; Sa‘id b.
Hisham b. Dahhiin, a poet who lived at Porcuna and
was the contemporary of Ibn Hamdin (6th/12th
century).

Bibliography: Khushani, Kuddt Kurtuba, ed.
Ribera, 43-5; Akhbdr madimi‘a, 87, 106, 112;
Ibn Hazm, Djamhara, ed. Lévi-Provengal, 82z;
Ibn al-Abbir, Takmila, ed. M. Ben Cheneb, no.
572; Ibn al-Abbar, Hulla, ed. H. Mu’nis (Dozy,
Notices, 45); 1bn al-Athir, Annales, tr. Fagnan,
118, 127; Ibn Said, Mughrib, i, 62, ii, 10; Makkari,
Nafh al-tib, Cairo ed., iv, 55 (= Amnalectes, ii, 38);
Gayangos, Muh. Dyn., ii, 76, 78.

For the Habibis: Khushani, 14, 15, 110-5; Ibn
al-Faradi, Ta’rikk ‘ulamd’® al-Andalus, ed. Codera,
nos. 121 and 123; Ibn Bashkuwal, Sila, ed. Codera,

no. 58s5; Ibn al-Abbar, Takmila, ed. Codera, no.

86 (ed. M. Ben Cheneb, no. 6ox; ed. Alarcén and

Gonzdlez Palencia, nos. 2850 and 2859; Ibn Sa‘id,

Mughrib, i, 62, 217-8; Makkari, Nafh, Cairo ed.,

ii, 103, iii, 259, iv, 136 (= Analectes, i, 373, 802,

ii, 96); Ibn al-Khatib, 4°mdl, ed. Lévi-Provengal,

Rabat 1934, 62; Asin Palacios, Adbenhdzam de

Cérdoba y su Historia de las ideas religiosas, i,

108 and note 138. (E. TERES)

HABIB B. AWS [see ABU TAMMAM].

HABIB 8. MASLAMA, a military commander
of Mu‘adwiya. He was born at Mecca c¢. 617 A.D. in
a family belonging to the Kurayshi clan Fihr. He
took part in the conquest of Syria and distinguished
himself in the fights against the Byzantines. By
order of Mu‘awiya he conquered Armenia in 21/642
and the following years (for details vide suprai, 635);
then he was given the governorship of Northern Syria
and fought against the Mardaites (Djaradjima [g.v.])
and the Byzantines. After ‘Uthmian’s death he sup-
ported the cause of Mu‘awiya against ‘Ali. At Siffin
(37/657) he commanded the left wing of the Syrian
army and served as a representative of Mu‘awiya in
the negotiations with ¢Ali, which finally led to the
arbitration. He died c. 42/662 not yet 50 years old.
According to others (A4 ghdni', xiv, 9; Tabar], ii, 139)
he was still alive in 51/671. Later writers sometimes
wrongly reckon him amongst the ‘“‘companions” of
the Prophet (see Ibn Hadjar, Tahdhib al-Tahdhib, ii,
190).

Bibliography: Ibn Sa‘d, viijz, 130; the
Indices to Baladhuri, Tabari, Dinawari, Ya‘kibi;
H. Lammens, Etudes sur le régne du calife omaiyade
Mo‘awiya I¢, in MFOB, i, 42-57.

(J. W. Fock)

HABIB AL-NADJDJAR (the carpenter), legen-
dary character who gave his name to the sanc-
tuary below mount Silpius at Antakiya [¢.v.] where
his tomb is reputed to be. He is not mentioned in the
Kur’in; nevertheless Muslim tradition finds him
there, in séra XXXVI, 12 ff,, under the description
of the man who was put to death in a city (karya)
not otherwise specified, having urged its inhabitants
not to reject the three apostles who had come to
proclaim the divine message to them. According to
Muslim tradition the ‘‘city” was Antioch and the
anonymous believer was called Habib. According
to al-Tabarl he was not a carpenter but a silk-worker,
yet the epithet of nadjdjdr is applied to him by all
the other ancient sources (al-Mas‘ddi, Mutahhar
[ps.-Balkhi], Bal‘ami, al-Tha‘labi) and by more
recent authors. He was stoned or trampled to death
by his executioners. More recent legends, such as the
one preserved by al-Dimashki (Cosmographie, ed.
Mehren, 206), embroider the story of his martyrdom
with strange new details (walking about with his
severed head in his hand). There is nothing to prove
that Habib was the Agabus of Aets, xi, 28 and xxi,
1o-11, for although the latter suffered martyrdom
according to several hagiographic texts (Synaxaire
de Constaniinople, in H. Delehaye, Propylacum ad
Acta sanctorum Nouembris, col. 591, cf. 783 f. and
Synaxaire arabe jacobite, ed. R. Basset, PO, xi/s,
788 £.), it is not stated that this was at Antioch,
but either at Jerusalem or in some place not specified.
The prehistory of the Muslim legend is not therefore
entirely clear.

Bibliography: Tabari, i, 789-93; idem, Tafsir,
xxii, g1 ff.; Mas‘adi, Mwriadj, i, 127 {. (trans. Ch.
Pellat, Paris 1962, i, 127); Mutahhar (ps.-Balkhi),
al-Bad® wa 'l-ia’rikh, iii, 130 £., 134 f.; Chronique de
Tabari (Bal®ami), trans. H. Zotenberg, ii, 51 f.;
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ThaClabi, ‘4ra%s, 240 f.; Harawl, Guide des lieux
de pélerinage, ed. J. Sourdel-Thomine, 6/13, n. 1-2.
(G. VAJDA)

HABIB ALLAH (HasisurLin) KHAN (1872-
1919), son of the amir ‘Abd al-Rahman [¢.v.] and of
the concubine Guiriz, who came from the Wakhin;
ruler of Afghanistin in succession to his father,
from 1 October 19o1 to 20 February 1919, when he
was assassinated at Kalla-gigsh in the valley of
Alingdr not far from the residence of Kalat al-
Sirddj (Laghmin). In foreign affairs he adopted a
pro-British policy, reinforced by frequent visits to
India, by requests for British arbitration on the
question of the frontier with Iran (MacMahon
Mission, 1902-3, whose findings were accepted by
both countries so far as the delimitation of the
frontier was concerned, though the related question
of the division of the waters of the Hilmand was to
drag on at greater length), and by the signing, on
21 March 1905, of an agreement with Sir Louis Dane
which confirmed the ¢Abd al-Rahman-Durand
agreement of 1893. Great Britain pledged itself to
guarantee Afghan independence so long as the
amir’s actions, in his relations with other powers,
conformed with the advice given by the British
government; to pay an anuual subsidy of £ 160,000
sterling; to place no limitations on Afghanistan’s
importing of war materials; and accepted the
presence, for an unlimited period, of a political agent
at the court of the Viceroy of India and of Afghan
commercial agents in India and in Great Britain
itself. The amir pledged himself to friendship with
Great Britain, and always to consult Britain in any
consultations with a third power; accepted the
presence at Kabul, for a period of three to five
years, of an Anglo-Indian political agent chosen by
the amir from among Muslims proposed by the
Indian Foreign Office; he did not, however, accept the
British request to construct fortifications on the
Hilmand. This was the situation which was to form
the subject of the Anglo-Russian convention of 31
August 1907 (not, however, formally accepted by the
amir), which left Afghinistin under the British
sphere of influence, recognizing Russia’s interests as
equal with those of Great Britain only in the field of
commerce. In this field and in that of the local
matters concerning frontiers there was also to be
possible some direct contact between Russia and
Afghanistan, but all political relations were to be
left to the British Agent. During the First World
War, however, Afghanistin’s proclamation of
neutrality (farmdn of 24 August 1914) made it
possible to accept a Turco-German mission ard
also the presence in Kabul of a ‘provisional In-
dian revolutionary government”. In internal pol-
icy, the amir, who was rather less energetic than
his father, embarked on a programme of pacifi-
cation based on acts of generosity such as recalling
exiles and the remission of tribute, but always
within the framework of a process of irreversible
state centralization, even though it was being
carried on under the aegis of the mullds and of the
military, and under the menace of the palace
intrigues conducted by the Sarddr Muhammad
¢Umar (b. 1889), the son of ‘Abd al-Rahman, and
his mother Bibi Halima, but above all by Nasr Alldh
(b. 1874), the amir’s brother, commander-in-chief of
the army and a claimant to the throne. The
slackening of discipline in the army (whose strength
in peace time was 150,000 men) was offset by new
military supplies and by general material improve-
ments. The amir took measures against the serious

economic situation of the country by means of a
fiscal policy which permitted the increase of trade
with India (and also with Russia, but without going
so far as the establishment of the regular relations

- desired by the governor of Turkestan, Ivanov), and

with Treasury loans to merchants. He carried out
some public works, but it was in the field of education
that most progress was made. With a military school
supplementing it, there began to function from 1903
the high school called Habibiyya, based on the type of
the Anglo-Indian colleges and intended to train an
administrative cadre: in its 12 classes, with local and
Indian teachers, there were taught, together with
literature and the religious sciences, geography,
chemistry, physics, history, mathematics; while
among the languages, together with Persian, were
English, Hindustani and, more sporadically, Pashtu.
A suitable Ddr al-ta’lif attached to the school
attended to the preparation of textbooks, most of
which were lithographed in India. In Kabul a
lithographical and printing works (the ‘Inayat press)
was set up. For eight consecutive years from 1911,
there appeared the 16-page fortnightly scientific,
literary and political periodical Sirdd; al-akhkbdr-i
afghaniyya, with engraved illustrations and edited
by the “father of modern prose”’, Mahmid b. Ghulam
Muhammad Tarzi (b. Kabul, 1285/1868-9, d. Istanbul
1353/1934-5). Thus schools and periodicals were the
first two really modern manifestations of Afghan
cultural life. The assassination of the amir, however,
brought to an abrupt end this interim period of appa-
rent tranquillity and of imposed friendship with
Great Britain, and opened the way to new and
more definite national claims by the country.
Bibliography: A. Hamilton, Afghanistan,
Boston-Tokyo n.d. (Oriental Series, Millet Com-
pany); Dogovor zaklyulemnly mefdu Britanskim
pravitePstvom i émirom Afganskim ot 2I marta 1905
goda s otnosyashéimisya k nemu prilofeniyamsi, in
Sbornik materialov po Azii, 1xxx (1907), 62-74;
A. Le Chatelier, L’émir d’Afghanistan aux Indes,
in RMM, ii (1907), 35-49; F. Raskol’nikov,
Rossiya © Afganistan, in Novly Vostok, iv (1923),
46-8. (G. Scarci1a)
HABIL wa KABIL, names of the two sons of
Adam [¢.v.] in Muslim tradition: Hebel and Kayin
in the Hebrew Bible (for the distortion and assimila-
tion through assonance of the two words, compare the
pairs of words Djalat - Talat, Harat - Marit,
Yadjudj - Madjadj; Kayin is, however, attested spo-
radically). Although the Kur’in does not give these
names, it tells however (CV, 27-32/30-5, Medinan
period) the story of the two sons of Adam, one of
whom killed the other because his own sacrifice was
refused when his brother’s was accepted. Unlike the
Bible, the Kur’an also tells how the murderer
learned from the example of a crow how to dispose
of his victim’s body. From this episode the Kur’in
argues for the prohibition of murder, underlined by
a consideration inspired, no doubt indirectly, from
the Mishna, Sanhedrin, iv, 5: to take the life of an
innocent being is as serious a crime as to cause the
death of the whole of humanity; to save the life of
a single person is as meritorious as to do so for all
men. If an exegetical tradition is to be believed,
Kur’an, XXXIII, 72, is also referring to the first
murderer: Kabil, having offered the trust (emana)
to Adam, broke his word and killed the brother en-
trusted to his care, but this interpretation, foreign
to the context, does not rest on any serious basis.
Several later authors certainly know the biblical
story: Ibn Kutayba, Ma%rif, ed. S. “‘Ukiasha, 17 1.,
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quotes an abridged form of Genesis, IV, 1-8; al-
Tabarl adduces Genesis, IV, 9-16, following Ibn
Ishak; and they lay stress, in accordance with the
Bible and the Kur®an, on the rejection of the sacrifice
as a reason for the fratricide, this rejection being due
to the poor quality of the fruits of the earth offered
up by Kabil. In general, however, Muslim sources
show a preference for legendary versions derived from
the Jewish aggada and the ‘“Treasure Cave”, rather
than the slightly paraphrased scriptural data. And so
they try to find a motive for the drama in distant
antecedents which claim to fill a gap in the biblical
narrative. Indeed, according to the latter, Adam had
only daughters after the fratricide and after the birth
of Seth who was to replace Abel (Genesis, V, 4).
The legend readily repeated by Muslim authors
(following Wahb b. Munabbih) has it, in short, that
each of the two brothers had a twin sister (Aklima
and Labida), each destined to be the bride of the
other brother; displeased with this arrangement,
Kabil had agreed to having a trial sacrifice which
should decide the question, but when God’s judgment
went against him, he murdered his brother and took
possession of his own sister (it is to be remarked that
a version attributed to the imdm Dja‘far al-Sadik
by al-Tha“labi, 28, refashions the legend, eliminating
the motive of consanguineous marriage; the pole-
mical anti-Zoroastrian point is obvious). Tradition
also offers a number of variants as to the means of
murder: Habil was beheaded by a carpenter’s axe,
his head was crushed by a huge stone while he slept,
etc. Lastly, the Muslim legend has received the fable
already mentioned by Jerome, Ep. 36 ad Damasium
and attested in more recent midrashim about
Kabil being killed by his blind descendant (Lemekh).
—As is often the case with similar material, Jewish
texts of a later period show some traces of the Muslim
legend.
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HABITIYYA, followers of Ahmad b. Habit [¢.v.].

HABOUS [see WAKF].

HABSH]I, term used in India for those African
communities whose ancestors originally came to the
country as slaves, in most cases from the Horn of
Africa, although some doubtless sprang from the
slave troops of the meighbouring Muslim countries.
The majority, at least in the earlier periods, may well
have been Abyssinian, but certainly the name was
applied indiscriminately to all Africans, and in the
days of the Portuguese slave-trade with India many
such ‘Habshis’ were in fact of the Nilotic and Bantu
races.

There is little detailed information concerning the
numbers, the status and the functions of the Habghis
in the earliest Muslim period, although the favour
shown to the Habshi slave Djamal al-Din Yakiat by
the Khaldiji queen Radiyya [¢.v.] in the early 7th/13th

century indicates that even then Habshis were able
to rise to positions of power and eminence (but the
story that Djamal al-Din was the queen’s lover has no
support in the contemporary historians). The Habghis
were certainly well distributed over India by the Tugh-
luk period, for Ibn Battiuta, who travelled widely
in the sub-continent between 734/1333 and 743/1342,
notices them from north India to Ceylon, employed
especially as guards and men-at-arms by sea as
well as by land (Ibn Battita, iv, 31, 59-60, 93, 185;
tr. Gibb, London 1929, 224, 229, 236, 260). Their
presence in large numbers in Gudjarit is nowhere
directly recorded, but may be presumed from a
reference at the end of the 8th/i4th century to the
promise of revenue and tribute payments, including
400 Hindd and Abyssinian slaves, to Dihli by the
Gudjarat »4%b Shams al-Din Damghani (777/13757?
Accounts vary).

Towards the end of the 8th/14th century the slave
Malik Sarwar, who was most probably a Habshi
eunuch, became prominent under sultan Muhammad
b. Firtz and the later Tughluks, having in 791/1389
been appointed wazir with the title Kh"idja Djahan.
In 796/1394 he was appointed governor of the eastern
provinces of the empire and sent to Djawnpur as
Malik al-shark to suppress the wave of Hindi re-
bellion which was threatening the province. Malik
Sarwar extended the bounds of the districts for which
he was responsible and pacified the province, but
never assumed the royal title in spite of his virtual
independence. His adopted son nicknamed Karan-
ful, also an African slave, did however cause the
khutba to be 1ead in his name, and struck coin, after
succeeding Malik Sarwar in the government in 802/
1399 as Mubarak Shah; his younger brother suc-
ceeded him on his death the following year and, as
Ibrihim Shah, ruled Djawnpur for nearly forty years,
a great patron of art and literature. For his reign and
that of his successors see 1BRAHIM sHAH SHARKI and
SHARKIDS.

In Bengal, where Habshi slaves arrived directly
by sea, it is recorded that the Ilyas Shahi sultan Rukn
al-Din Barbak Shah, 863-79/1459-74, maintained
some 8000 African slaves mainly for military pur-
poses, many of whom were raised to high rank. They
became dangerously powerful under the rule of
Djalal al-Din Fath Shah (886-91/1481-6), who on
taking measures against them was assassinated by
the Habshi commander of the palace guards, the
eunuch Sultdn Shahziada; the latter usurped the
throne as Barbak Shah, the first of a succession of
Habghis who ruled Bengal from 892/1486 to 899/
1493. Barbak Shah was killed after a rule of about
six months by the Habshi army commander Amir
al-Umara” Malik Andil to avenge his master’s murder;
he was persuaded to ascend the throne himself as
Sayf al-Din Firiiz, and ruled with ability and gener-
osity. He in turn was assassinated in a palace plot and
succeeded by an infant king of dubious ancestry;
the real power was in the hands of the Habghi regent
Habash Khin, who was soon murdered by another
Abyssinian, Sidi Badr called Diwana, who suc-
ceeded as Shams al-Din Muzaffar Shah; he subjected
Bengal to a reign of terror and extortion, and at
first only the wisdom of his Arab wazir ¢Ala> al-Din
Husayn enabled him to continue. Eventually the
extremes of Habshi mismanagement drove the
wasir to join the popular revolt against Muzaffar,
who was secretly assassinated during a siege; this
brought an end to the Habshi interregnum, which
was beginning to threaten not only Bengal’s progress
and military power but also the institution of the
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monarchy itself. The wazir was elected king, as
€Ala’ al-Din Husayn Shah, in 9oo/1493, and shortly
thereafter expelled all Africans from Bengal; most
of them eventually made their way to Gudjarat and
the Deccan.

It was perhaps in the Deccan that the Habghis
were most conspicuous over a considerable period.
Here again records of their presence in the early
period are scanty, although Rafi¢al-Din Shirazi states
in the Tadhkirat al-mulik that the Bahmani sultan
Firiiz, 800-25/1397-1422, had many in his karam and
as his personal attendants; some of the bodyguard
were, he says, subverted by his brother Ahmad, who
eventually encompassed Firiiz’s death at the hands
of his Habshl djdmaddr. Foreigners, especially
Persians and Turks, had earlier been attracted to the
Bahmani court, and Ahmad on his accession in-
creased their number. This led to rivalry between
the local Dakhni Muslims and the foreigners, not
least on religious grounds since most of the influential
foreigners were Shi‘i. The Habshis, who were Sunnis,
lost favour at the court, and came to support the
local Sunni Deccan Muslim faction in their opposi-
tion. The Dakhni party managed to regain some
favour in the later years of Ahmad Shah Wali's
reign and, coming also to some power, commenced
a persecution campaign against the foreigners, not
excluding the Persian Mahmad Gawan [g.v.] in spite
of his reforms whereby offices were divided between
the foreigners and the Dakhni party; in this division
two of the four Bahmani provinces, Mahar and
Gulbarga, were governed by Habshis. The persecu-
tion culminated in the plot, in which a Habghi
leader was the instigator, to discredit Mahmid
Gawan, whom the sultan put to death. The hill
outside Bidar town where the Habshi community
had their stronghold is still known as the Habshi
Kof; the tombs of many Abyssinian nobles and sol-
diers are scattered over the hill (see G. Yazdani,
Bidar: s history and monuments, Oxford 1947,
82 fi.). The next sultan, Mahmad Shah, 887/1482-
924/1518, who had succeeded to the throne with the
help of an extreme Turkish faction, nevertheless
appointed a Habshi diwdn of finance, Dilawar Khan.
This officer failed to carry out a plan to assassinate
the unpopular wazir, a converted Hindq, at the king’s
command, and fled the country. Meanwhile a popular
Dakhni revolt had in 892/1487 attempted an un-
successful coup to dethrone Mahmiid; he was saved
by his foreigners, and gave orders for a general mas-
sacre of Dakhnis and Habghis. The differences were
settled, but the Sunni Turk Kasim Barld {see BARID
sHAHIS] as wazir seized much of the government, and
Dilawar Khin returned from exile to assist the king
against him; but Dilawar Khian was defeated and
the Barid family gained a greater ascendancy over
the Bahmani lands. In go1/1495 the Habshi governor
of western Telingina, Dastir Dinir, rose in revolt on
being replaced by Sultan Kuli Kutb al-Mulk, and
was defeated by the Baridi minister with the aid of
Yiasuf ‘Adil Khin; he was however restored to the
fief ot Gulbarga in an attempt by Kasim Barid to
curb the ambition of Yasuf in Bidjapur. On the death
of Kasim Barid in 910/1504. Yisuf marched on
Dastiir Dindr, killed him, and annexed Gulbarga to
his dominions. Yasuf then took vigorous measures
to establish the Shi‘i faith, which led to renewed
hostilities between the foreign and Dakhni factions
in which the Habghis again took a leading part.

In Bidjapur continuing conflict between Sunnis
and Shi‘a caused first (916/1510) a decree precluding
Dakhnis and Hakshis from holding office in the state;

the Sunni revival under Ibrihim (941/1534-965/1558)
restored the Dakhni-Habghi faction to power in 943/
1537, but the next sultan reversed his father’s reli-
gious policy and reinstated the foreigners. Later, in
the time of Ibrahim II (988/1580-1037/1627), it was
a number of influential Habshi officials who restored
the dowager queen Cand Bibi; but now factions arose
within the Habshis, and another Dilawar Khan rose
to supreme power in the Bidjapur kingdom. On his
eventual defeat in 999/1591 he took service with
Burhan II in Ahmadnagar, where the Habghis had
long been influential.

In Ahmadnagar, in the troubles following the
accession, of Ibrahim Nizam Shah — whose mother
had been a Habghi—there were at least two Habshi
factions independent of the Dakhni party. They
provided the ministers of state and army comman-
ders, and seem to have been for a time the effective
king-makers of Ahmadnagar (for details of the suc-
cession struggles see N1zAM sHAHIs). The most pro-
minent of the Habghis in Ahmadnagar in the 11thf
17th century was unquestionably the wasiyr Malik
‘Anbar [g.v.], a slave who had originally been pur-
chased in Baghdad, who rose to power when he
defeated the Mughal forces in Berar in ro1ojiéor,
and in 1012/1603 established Murtadi Nizam Shah
11 as the Ahmadnagar ruler in spite of the presence
of Mughal troops in the capital. He reorganized the
revenue system of the kingdom, sets its finances on a
sound basis, and orgamnized the training of troops,
mostly Marathas, as guerillas to fight against the
imperial Mughals. On Malik ‘Anbar’s death in 1035/
1626 the king came completely under the influence
of another Habshi, Hamid Khan, and his wife, the
latter becoming the recognized means of communi-
cation between the sultan and his subjects. On
Hamid Khan’s decline from power Malik ‘Anbar’s
son Fath Khan attained the same control over
Ahmadnagar as his father had done, until his defeat,
on honourable terms, at Mughal hands.

Besides the important posts held on land by the
Habshis, they were also prominent in the navies of
Gudjarat and the Deccan powers. At the beginning
of the 1o0th/16th century Ahmad Nizam al-Mulk,
the founder of the Nizam Shahi dynasty, conquered
the region of Danda Radjpurl on the southern Kon-
kan coast from Gudjarat, giving the command of
its island fort, Djandjira (corruption of Ar. djazira?),
to his Habshi noble Sidi Yikdt; it seems to have
remained entirely under Habghi governorship there-
after. On the Mughal conquest of Ahmadnagar in
1046/1636 Djandjira passed to Bidjapur, who con-
tinued the Habshi tradition, command of the island
passing not from father to son but from one com-
mander of the fleet to another. Djandjira’s import-
ance increased at this period, as it came to protect
all the trade of Bidjapur and also the pilgrim traffic.
The Marathas under Shivadil tried repeatedly (ca.
1070-80/1660-70) to gain possession of Djandijira:
on their last and severest attack the governor ap-
pealed for help from both Bidjapur and the Mughals.
It became apparent that only the Mughals, who saw
in this maritime power an ally against the Mara-
thas, were prepared and able to assist the governor,
who thereupon transferred his allegiance from
Bidjapur to the Mughals. The governor was given
the title of Yakiat Khan and command of the Mughal
navy at Djandjira and Sirat. The power of the
Habghi naval commanders continued until the end
of the 11th/i7th century, and they were victorious
against the English forces as well as against the
Marithis; but by about 1730 their sea power had
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declined as that of the Marifhas had risen, and they
were no longer able to protect the Sirat shipping.
The Marifhis were however unable to establish any
influence over Djandjira by land, and when in the
19th century control of the Konkan coast passed to
the British the internal affairs of the Habshi colony
were left undisturbed.

In Gudjarat there seems to have been a conti-
nuous supply of Habghis by sea through the ports of
Bhard¢, Strat-Randér and Khambiyat. The sultan
Bahadur (933/1526-943/1537) especially welcomed
foreigners to his service, and there were said to have
been as many as 5000 Habghis in Ahmadabad alone
(Hadjdji al-Dabir, Zafar al-walik . . ., ed. Ross, i, 97,
407, 447); many of these appear to have been pri-
soners taken in the Muslim invasion of Abyssinia in
934/1527. The abler Habshis rapidly obtained posi-
tions of importance: thus Sayf al-Mulk Miftah was
governor of the fort of Diman, with a force of 4000
Habshis, at the time of the Portuguese conquest;
Shaykh Sa‘id al-Habshi, a cultured and wealthy
soldier, who had performed the Hadjdj and who main-
tained a fine library and a public kitchen (Hadjdji
al-Dabir, ii, 640-3), is remembered as the builder of
the exquisite ‘Sidi Sa‘id’s’ mosque (980/1572-3) in
Ahmadibid; the titles Djudjhar Khan and Ulugh
Khian were borne by several Habghi nobles, one
Ulugh Khin being the patron of the historian Hadidjl
al-Dabir, in the 10th/16th century, especially after
the disorders which began with the accession of
Mahmiid Shah IIT in 943/1537. They formed a pro-
minent faction opposed to the local Gudjarati nobility
and the dissension of these rival nobles in the sul-
tanate made possible the almost bloodless conquest
of Gudjaridt by Akbar in 980-1/1572-3. See further
GUDJARAT, also IKHTIYAR AL-MULK, ULUGH KHAN.

The Habshis were similarly prominent in the
neighbouring sultanate of Khindésh [¢.v.; see also
rARUKIDS], where the practice of the Habghi Malik
Yakit Sultani in keeping the male members of the
royal house in restraint in the mountain fortress of
Asirgarh has led C. F. Beckingham, in Amba GeSen
and Asirgarh,in JSS,ii (1957), 182-8, to suppose that
this custom was imported from Abyssinia, the Ethio-
pian royalty having been detained in a similar way
on mount Amba Ge$en; but this may be no more than
a coincidence, as there are many instances of similar
practices in India where no Habshi influence is
suspected.

The Habshis were dominant in the Gudjarit navies
both as commanders and as men-at-arms, and their
numbers in Gudjarat and on the Konkan coast
seem to have been greatly augmented through the
extensive Portuguese slave-trade (see infer alia K. G.
Jayme, Vasco da Gama and his successors, 1910, 22 fi.;
Jean Mocquet, Voyages en Afrique, Asie, Indes . . .,
Paris 1830, 259-63), which certainly brought ‘Habshis’
who were not Ethiopians. Their descendants are still

recognized as a separate Muslim community in |

Gudjarat (S. C. Misra, Muslim communities in
Gujarat, New York [1964], 77, s.v. Sidi), and in 1899
the Bombay Gazetteer, ixf2, 11 ff., describes them as
building round mud huts with circular grass roofs
—an African rather than an Indian feature. Their
chief object of worship then was Baba Ghor, an
Abyssinian saint, whose shrine stands on a hill near
the cornelian mines in Ratanpur near Radjpipla
(where there was once a colony of Habshi miners;
Trans. Bombay Geog. Soc., ii, 76); they are described
as begging in small bands playing, besides drums
and rattles, a fiddle ornamented with peacock
feathers and sounded by a bow one end of which is

equipped with a coconut shell in which stones rattle.

The flow of Habshi slaves into India continued
through the Mughal period, and the names of in-
dividual Habshis occur frequently throughout the
Mughal histories. They do not, however, seem to have
been allowed to acquire enough power ever to have
formed Habshi factions of any importance; but they
are certainly known as provincial governors, e.g.
Atigh Habghi, governor first of Bihar and later of the
Deccan (d. 1061/1651); Habagh Khin Sidi Miftah and
his son Ahmad Khian, both of whom attained high
rank under Awrangzib; Dilawar Khin, (d. 1114/
1703), also a governor of the Deccan. Biographies of
these and many others are given in the register of
Mughal nobility, the Ma’dthir al-umard?, cf. index,

In modern India the word kabski is often heard
applied in a pejorative sense to an Indian of dark
skin, and also frequently to a man of Gargantuan
appetite.

Bibliography: in addition to the references
in the article, see the bibliographies to the articles on
the major regions of India. No systematic study of
the Indian Habshis has yet been attempted, and
much field-work, particularly anthropological and
linguistic, is needed. R. Pankhurst, An introduc-
tion to the economic history of Ethiopia, London
1961, includes as Appendix E ‘The Habshis of
India’, 409-22, incomplete and with dates un-
reliable. (J. BURTON-PAGE)

HABUS {see zIrips].

HAC& OVASI [see MEzZ6-xERESZTES).

HADANA, (A.), kiddna, in the technical language
of the fukaka®, is the right to custody of the
child, a ramification of guardianship of the person
which though exercised as a rule by the mother or a
female relative in the maternal line may in certain
circumstances devolve upon the father or other male
relative. This institution is of very great importance
in judicial practice because of the numerous conflicts
to which the subject gives rise, particularly where
the spouses are ‘“‘separated’ and above all where the
cause of separation is repudiation of the wife.

A.—In theory this right of custody begins with
the birth of the child, whether boy or girl, the parents
living together (al-Zayla“i, Tabyin, iii, 46). However
most authors, of whatever school, recognizing that
difficulties on this point do not normally arise till
dissolution of the marriage, confine their explanations
to this hypothesis alone.

When the spouses are not separated there are only
two sets of circumstances in which the right of
custody sets husband over against wife. The wife
has a domicile distinct from that of her husband,
either because he permits this to her (Hanafl law),
or because she has reserved this right to herself by
a clause in the marriage contract (Maliki and Han-
bali law); or else the husband decides to take his
small child on a journey, unaccompanied by his wife.
In these two cases it is only the Hanafis who have
drawn the logical conclusions from the principle
that hkaddna is a prerogative conferred upon the
mother, even before dissolution of the marriage. Thus
the husband is not entitled to travel with his child,
still in custody of the mother, against the wishes of
the latter (al-Kasani, iv, 44). Authors of the other
schools pay less attention to this hadana during the
subsistence of the marriage and their doctrine on
the subject is very unstable.

B.—In the majority of the schools kadina ends
at the age of seven for a boy, who can then “feed and
clothe himself without the aid of a third party”, and
at pre-puberty for a girl (about the age of nine). In
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Malikilaw it lasts until puberty for boys and until the
consummation of marriage for girls.

In the three schools which terminate very early
the privilege of the mother and others entitled to
hadana (Hanafi, Shafi‘l and Hanbali), the question
arises as to what becomes of the minor when no
longer in the care of the mother. We must not forget
that this concerns a child who has barely attained
the age of reason. In Hanafi law he or she is then
obligatorily given over (damm) to the father, or in
default of the father through death or unworthiness,
to the male relative on whom devolves the wildya
of the child’s person, with the condition, in the case
of a girl, that the wali must be a relative “within the
forbidden degrees”. In other words the boy of
seven and the girl of nine are not consulted, since the
Hanafis consider them still too young to be able to
make a reasoned decision.

The Shifi‘ls (Mwuhadhdhab, ii, 171) and Hanbalis
(Mughni, vii, 614) allow the boy of seven to choose
between continuing to live with his mother and
moving to his father’s house. The same option is
given to the girl who has reached the age of nine, but
in Shafi‘i law only.

At puberty (towards the age of fifteen—see
BALIGH) the boy is accorded the right, by all schools,
of having a dwelling independent of that of his father,
or that of his mother if he had opted for her at the
age of seven as permitted by the Shifi‘i and Hanbali
schools. However, he is ‘‘recommended” to stay with
his parents. A$ for the girl who has reached puberty,
it is surprising to find the Shafi‘l school the most
liberal towards her. For the doctors of this school do
not forbid her to have a separate abode, although
they hold it to be morally “reprehensible” (makrich)
(Muhadhdhab, ii, 169). In the other schools puberty
does not release a virgin girl from the custody of her
parents. We have seen that in Maliki law she remains
under her mother’s control until consummation of
marriage. Much the same solution is reached in
Hanafi and Hanbali law, where the virgin girl
{bikr) cannot leave her father at puberty, ‘‘since she
is ignorant of men and their wiles”. On the other
hand, the girl over the age of puberty who is no
longer virgin (thayyib), being widowed or repudiated,
has freedom of movement. Even here the Hanafis
make certain reservations concerning a girl whose
conduct is not ‘‘sure’’; although thayyib, she must
still live with her father.

C.—The devolution of the right of custody follows
differing rules in the various schools, which can be
split, from this point of view, into two groups. On
the one side we have the Hanafis and Milikis, who
make the right of custody, if not an exclusively fe-
minine prerogative, at least a function in which
women always take precedence, so much so that of
two female relatives of equal degree the uterine
will be preferred to the consanguine; and on the
other side the Shifit and Hanbali schools which,
while according an indisputable priority to some
women (mother and maternal grandmother, great
grandmother, etc.), do not hesitate in certain con-
tingencies to prefer men to women even though
the latter be quite closely related to the child.

According to the scholars of the first two schools
hadina belongs in the first instance to the mother;
in default of the mother, or if she is unworthy or has
forfeited her right, custody passes to the female
ascendants of the mother, the nearer excluding the
more remote, then to the female ascendants of the
father (in Mailiki law maternal aunts come before
ascendants of the father); these are followed by the

full sister (because of the double link) and the uterine
sister, before the consanguine; then nieces (except
the consanguine, who is related to the child through
the father only); maternal aunts are preferred to
paternal aunts.

In these two schools men are invested with haddna
proper only in default of all female relatives within
the ‘“forbidden degrees” (for marriage). The two
qualities must be united in one and the same woman
if she is to bar the devolution of the right of custody
upon a man. Thus no account is taken of the female
cousin, even if full, since there is no obstacle to
marriage between full cousins in Islamic law. More-
over, the presence of a wet-nurse or the daughter of
a wet-nurse, despite the existence of a bar to marriage,
does not keep men from hadina since these women
are not blood-relatives of the child.

The men in question are, first of all, the asabdt
(males related through males) who come in the same
order as in the law of succession: first, therefore, the
father; then, in the absence of any “d@sib, Hanafi law
calls upon males related through females, but only
those with whom marriage would have been im-
possible if the child had been a girl. Last of all come
relatives, men and women, who are not within the
forbidden degrees for marriage (full cousins, their
issue, etc.)-—men exercising haddna over boys, women
over girls. Only in default of all relatives does the
kddi designate a person of trust.

In the other two schools (Shafi‘i and Hanbali), the
priority of women is less absolute than in Hanafi and
Maliki law, and men may assume haddna even where
there exist fairly close female relatives. Thus in
default of the mother and female ascendants of the
mother, or if the latter are prevented, or are un-
worthy or have forfeited their right, haddna is con-
ferred on the father, then on female ascendants of
the father. Another peculiarity of these two schools
is that the consanguine sister is preferred to the
uterine and the paternal aunt to the maternal (Muha-
dhdhab, ii, 170 and 171; Mughni, vii, 623), both
solutions being directly contrary to those of the
Hanafi and Maliki schools.

D.—The Hanafi scholars never fail to ponder the
nature of haddna. Is it a “‘right” (kakk) of the custo-
dian or a “right” of the child? They generally con-
clude by saying that although it is a “right” of the
custodian (man or woman)—which explains how
the latter may renounce it by refusing the burden—
it is above all and first and foremost a ‘‘right’’ of the
child, in whose interest all the conditions of aptitude
for the function have been established. It is because
the child’s interest governs all the solutions of fikk
in this matter that the woman custodian (for it is in
respect of women that the exigencies of the law are
most numerous) is required to be adult, sane, and
capable of assuring the safe-keeping of the child: thus
a woman would be deprived of haddna where her
occupations kept her too long away from home during
the day. It is also necessary that she should not be
Jasika, i.e., of bad morals, and that her customary
residence should not be a place of debauchery, which
could prove. injurious to the child. Illnesses and in-
firmities are likewise causes of exclusion from kaddina;
this is quite comprehensible since a sick or infirm kd-
dina could not pay the necessary attention to the small
child. Slave-girls, at the time when they existed,
were deprived of this right.

The teaching of the other schools on all these points
hardly varies from the Hanafi doctrine.

In two sets of circumstances considerable practical
importance attaches to the opinions of the jurists

2
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concerning capacity to exercise the right of custody:
first, where the jddina (especially the mother) re-
marries; second, where the father is a Muslim but
the woman called to assume custody is non-Muslim,

On the first point the schools are unanimous. The
remarriage of a repudiated or widowed mother is
normally a cause of forfeiture of haddna, unless she
marries a man related to the child within the **for-
bidden degrees”. How do the scholars explain the
rule and the exception, reconciling them with the
principle that haddna is established in the interest
of the child ? Their explanation is simple if not per-
tinent. The mother who remarries after widowhood
or repudiation (for in practice it is only she who is
concerned) must devote all her time to her new hus-
band—law, morality and religion require it; how
could she, under these conditions, give to the child in
her custody the care its tender years demand? It is
another matter if the new husband is a close relative
of the child (uncle for example) because it is sup-
posed that his natural affection will prevent him from
taking offence at his wife’s attention to the child.

In order of frequency, the second problem con-
nected with the conditions of capacity to exercise
haddna is that of disparity of religion. Suppose the
mother, widowed or repudiated by a Muslim husband,
is not herself a Muslim. Should the jhaddna be left
to her ? No, reply the Shifi‘is (Muhadhdhab, ii, 169)
and the Hanbalis (Mughni, vii, 613), and their ar-
guments on this point are not without good sense.
Is not misbelief (kufr) more serious than mere mis-
conduct ? Now we have seen that this latter causes
forfeiture of haddna, in the case of women as well as
men. Besides, if it is true that this institution was
created in the interest of the child, how can it be
maintained that this interest is safeguarded when
the child’s most precious possession (its belonging to
Islam) is threatened by possible proselytising on the
part of the mother, exerting herself in favour of her
own religion ?

The Malikis, not without a certain hesitation, and
the Hanafis much more firmly, decide that the
dhimmiyya (Christian woman or Jewess) has the
right of kaddna. Still, the Hanafis add certain
qualifications to the rule (al-Zayla‘i, Tabyin, iii, 49).
Thus a non-Muslim woman loses the custody of the
child if she has tried to turn it from its father’s re-
ligion, provided the child has reached the age when
it is able to understand its religious duties. Since this
age corresponds more or less to that when haddna
normally finishes, at least for boys, the Hanafl quali-
fication is of minor importance. More significant is
the rule which demands parity of religion where it
is an “dgib who, in default of women, assumes the
kadana, since the devolution of the right of custody
exercised by men follows the same rules as for suc-
cession and, as we know, disparity of religion is a bar
to succession in Islamic law.

It goes without saying that, whatever school we
take, the renegade is excluded from haddina. Apart
from anything else, how could she look after the child
when (according to the scholars) she must be imme-
diately imprisoned and held until she reverts to
Islam ? When for any reason (incapacity, unworthi-
ness, remarriage with someone outside the family,
illness) a woman is deprived of her right of custody,
she can recover it afterwards when the obstacle has
disappeared, except in Miliki law. This doctrine is
explicitly formulated in relation to remarriage, but
it is agreed that it extends to the other causes of
impediment or forfeiture.

E.~The works of fikh dwell at length on a question

of great practical interest, although its rules are now
largely outmoded owing to progress in the speed of
communications. It is forbidden for the person in
whom custody of the child is confided to settle
the child in a-place remote from the abode of the
father. Ignoring the distinctions and sub-distinctions
drawn by the authors, the main point is that the
woman (and, when relevant, the man) who has
custody of the child is forbidden to remove it to a
place so far distant that the father could not easily
oversee its education and conduct and supervise its
welfare. Defiance of this prohibition would cause for-
feiture in favour of another, be it the father or the
next woman in line.

The Hanafis, envisaging only the most frequent
case, that of a mother, repudiated and so free in her
movements, who has custody of her child, add to the
general prohibition of causing the child to live remote
from the father an important qualification—a
qualification recommended, be it said, by common
sense and equity. Of all the women who may be
entitled to exercise haddna, the repudiated mother
alone can take her child with her if she decides to
go back to the land where she herself was born and
where the marriage during which she had the child
was concluded (both conditions must be met), how-
ever remote this land may be. It would indeed have
been cruel to take away the young child of a repu-
diated wife returning to the land where her whole
family resided and which her former husband had
made her leave by marrying her.

It should be noted that in Hanafi law the custodian
who breaks the rule forbidding her to remove a child
from its father does not thereby automatically forfeit
haddna. The judge will simply order her to return to
the place where the father is.

In the three other schools, custody of the child
devolves on the father when the repudiated mother
settles in a distant land; and the ruling is the same
when it is the father who settles far away (which
seems hardly fair).

F.—From the double character of haddna, whereby
it is at one and the same time a prerogative of the
mother (and others entitled) and also a measure of
protection in respect of the small child, derive, res-
pectively, the following consequences:

The woman entitled to custody of the child is not
bound to accept it, except where the mother is con-
cerned, and even in her case the Hanafis make it
obligatory only when it is impossible to find another
custodian, for the interest of the child overrides the
‘“right’’ of the mother. This explains why any kddina
may normally (Hanafi law) claim .a wage distinct
from the cost of maintaining the child, which natur-
ally falls on the father, unless the child has a personal
fortune. This presupposes that the parents are
“separated” and that the ‘dda [¢.v.] period has ex-
pired. Outside the Hanafi school, the mother cannot
claim a wage distinct from the mafaka due to the
child; and the Malikis go so far as to refuse a wage
to all those entitled to kaddna; if, in their doctrine, it
sometimes happens that a needy mother may draw
a nafaka on the goods of her child, or part of the
child’s allowance, she does so not in the capacity of
custodian but as any mother in need (Dardir-
Dasik, ii, 534).

Although a “‘right” of women, kaddna is neverthe-
less established in the interest of children; it is not
therefore permissible to modify the imperative rule
fixed on this point by fikh. These rules belong to the
public order, in as much as disregard of them would
be injurious to the child. It is on the occasion of a
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negotiated divorce (khul®) that the parties may
attempt to circumvent this principle. Although it is
permissible for the spouses to agree that the mother
should undertake the full cost of maintaining the
child, as consideration for the repudiation pronounced
by her husband, it is not possible, on the other hand,
for the husband to make it a condition of the repu-
diation that his wife should give up the hadina
(except perhaps in Miliki law); in such a case the
khul¢ would be valid and the purported condition
void. Nor could the wife, by agreeing to compensate
her husband, obtain a prolongation of the period of
hadina, at least where boys are concerned, for such
agreement is admitted in the case of girls (Ibn
Nudjaym, Babyr, ii, 98).

G.—Contemporary legislation inspired by Is-
lamic law (codes of personal status and laws relating
to the family) has introduced but few changes into
the system of classical fikh.

In countries of Hanafl allegiance, the main pre-
occupation has been to prolong the duration of
hadana, which the classical law of the school restricts
aunduly.

The Egyptian law of 10 March 1929 (art. 20)
authorizes the judge, when ‘‘the interest of the chil-
dren requires this measure”, to extend this period to
nine years for the boy, and to eleven years for the
girl. This disposition was taken up by the Jordanian
code of 1951 (art. 123), and the Syrian code of 1953
(art. 147). The Sudanese circular no. 34 of 1932
(art. 1) squarely adopts the Maliki doctrine (Sudanese
Muslims are governed by Hanafi law, though ritually
Malikis); thus the boy is in the custody of females
until puberty, and the girl till consummation of
marriage. As for the Iraqi code of 1959 (art. 57, al. 5),
it permits the judge to prolong the hadana without
fixing a maximum.

The two North African codes of personal status
(Tunisia 1956 and Morocco 1958), while reproducing
broadly the principles of Maliki law on’the question,
add a few modifications inspired by Hanafi lay,
which are not always very felicitous. Thus it “is
hard to see why the Tunisian code (art. 67)- should
limit the duration of custody by women to seven
years for boys and nine years for girls, when the
majority of actual Hanafl countries have abandoned
this rule of their own school. Due to Hanafi influ-
ence again is the possibility for the woman entitled
to hadana, even the mother herself when ‘“‘separated”
from her husband, to claim a remuneration distinct
from the nafaka due from the father to his child (art.
103 and 104 of the Morrocan code). The Tunisian code
(art. 65) modestly accords her a wage *“‘for laundry
and the preparation of food”. The two codes adopt
a fairty similar solution to that of the Hanafi school
concerning disparity of religion between child and
custodian. In Moroccan law (art. 108) this adoption
is heavy with consequences in view of the long
duration of kaddna which the code has borrowed
from the Maliki system.

Every non-Muslim hddina (the only case revealed
by practice) is deprived of the custody of a Muslim
child when it reaches the age of five, the mother being
excepted from the rule unless she tries to turn the
child from the Muslim religion, in which case she
itkewise forfeits her right of custody.

Bibliography: All works of fikh treat the
question at length, often in the chapter on nafakdt.

See especially Sarakhsi, Mabsif, Cairo 1324, V,

zoy ff.; Kasani, Badd’® al-sand’, Cairo 1313,
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al-kabir, ii, 526 fi. (Maliki); Ibn Kudama, Mughni,
3rd. ed. Cairo 1367, vii, 612 ff. (Hanbali). See also
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(Y. LINANT DE BELLEFONDS)

HADATH, minor ritual impurity which, in
fikh, is distinguished from major impurity (djandba
[g.v.]). Hadath is incurred: 1. — by contact with an
unclean substance (kkabath, nadjas) which soils the
person or clothing, etc.: sperm, pus, urine, fermented
liquor, and some other kinds. There is some contro-
versy about corpses or the bodies of animals. It is
only in the view of the Maliki school that the pig and
dog, when alive, do not soil. Except with the Shi‘is,
contact with a human being never soils according to
Muslim law, unlike the prescriptions of Jewish law;
2. — by certain facts; by the emission of any sub-
stance whether solid, liquid or gaseous from the
anus, urethra or vagina (further to those which bring
about major impurity); by loss of consciousness—
sleep, syncope, madness; by apostasy, and in certain
other circumstances. The Kharidji minority alone
has elaborated a moral theory of hadath (slander,
false swearing, perjury, obscene proposals, evil
thoughts, etc.).

The mubdith regains his ritual purity, which the
hadath has dispelled, by means of the simple ablution
(wud@’) which can be replaced, if it is impossible to
use water, by the tayammum [g.v.]; as for the part of
the body soiled by khabath, this must be washed,
likewise in water that is ritually pure, to restore its
purity. The same applies to the clothing of the man
at prayer, and the place in which he intends to make
his saldt. Anyone who is in a state of padath cannot
therefore: a) perform the prayer; b) make the ritual
circumambulation of the Ka‘ba (fawdf); c) touch a
copy of the Kur’an, but he can carry fragments of it
(for example, on a medal or a piece of paper), and
can also recite from it. For casuistical details, see the
works quoted in the bibliography and also the
articles pjaNABa and mayvDp. In general, practising
Muslims are very familiar with these rules. As for
the requirement, in case of diandba, to make a ghusl,
this partially explains the existence of hammdms in
urban centres.

Bibliography: The collections of hadiths (cf.
the Handbook of Wensinck), and texts of fikh, all
of which start with the study of ritual purity;
reference should be made, in particular, to the
works of tkhtildf, such as the Biddyat al-mudjtahid
of Ibn Rushd and others. Even a mystic like
Ghazali (Ikyd?, I, Book III, § 21 ff. in the Analyse
of Bousquet) deals with these questions in a
way similar to that of the fukaha?, though in a
slightly different spirit. G.-H. Bousquet, La pureté
rituelle en Islam, in RHR, cxxxviii (1950), 53-71.

(G. H. BousQuET)

aL-HADATH, town, which today has disappeared,
in the province of the ‘Awasim [g.v.], situated in a
plain at an altitude of 1000 metres at the foot of the
Taurus, near to the three lakes on the upper course
of the Ak Su, one of the principal tributaries of the
Djayhan. Known as al-Hadath al-Hamra” (probably
to avoid confusion with Hadath al-Zukak in the
Palmyra desert), it owed its importance to its
situation on the Arabo-Byzantine frontier, between
Mar¢ash and Malatiya, at the entry of the saddle
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which guarded the route to Albistan. Its protection
was assured by a fortress built on a hill called al-
Uhaydab, “the Little Hunchback”. To the north-
west of al-Hadath, in the massif of the Nuruhak Dagh,
was the darb al-Hadath, a narrow pass which was the
scene of many battles and whose name the Arabs
changed to darb al-saldma in an attempt to exorcise
the evil fate which seemed to be attached to it.

Conquered under the caliph ‘Umar by Habib b.
Maslama, who had been sent by the general ‘Iyad b.
Ghanam, al-Hadath was used by Mu‘wiya as a
starting point for his incursions into Byzantine
territory. The upheavals at the end of the Umayyad
dynasty enabled the Byzantines to re-occupy the
region, without, however, succeeding in changing very
much the course of the frontier. In 161/778, the
Byzantine general Michael Lachanodrakon sacked
al-Hadath. The caliph al-Mahdi rebuilt it in 163/778
and the town was then called al-Mahdiyya or al-
Muhammadiyya. His successor, Miusa al-Hadi, re-
populated it with inhabitants from neighbouring
towns. But these buildings of sun-dried brick could not
long withstand the severe winter climate. Further-
more, the Byzantines overran it once again and
burned it completely, whence its name Goyniik,
“burnt’, used both in Turkish and Armenian.
Hariin - al-Raghid rebuilt and fortified it and
maintained a large garrison there, as in the other
frontier-stations of this region. Thus under the
€Abbisid caliphs al-Hadath became a strategic point
which served as a base for their expeditions into
Byzantine territory. But in 336/950, Leo, the son of
Bardas Phocas, seized al-Hadath and left none of its
fortifications standing. The town became Muslim
again as the result of a victory by the Hamdanid
Sayf al-Dawla, who rebuilt the walls in 343/954, but
the Byzantines re-took it in 346/957. After this, al-
Hadath no longer played an important part in the
military history of the region. However it fell again
into Muslim hands in 545/1150 under the Saldjik
sultan of Konya -Mas‘ad b. Kilidj Arslan; then the
Armenians seized it in their turn and made it a base
for expeditions against the Muslims. In 671/1272,
the Mamlik sultan Baybars seized al-Hadath from
the Armenians. The fortress was burned and all that
remained was the town, which the Kurds then called
Alhan and where they grazed their flocks. In 839/
1436, the Mamlik sultan Barsbay used it as a base
for his expedition against the Dhu ’'1-Kadr.

In 1950 various ruins at Seray-Kdy, to the south
of the lake of al-Hadath, were described and identified
by R. Hartmann as being the remains of al-Hadath.
This identification contradicts earlier opinions, which
had situated al-Hadath on the site of the present-day
Inekli to the north of the lake.

Bibliography: See especially the study by

R. Hartmann, al-Hadath al-Hamrd®, in Istanbuler

Forschungen, xvii (1950), 40-50. Principal Arabic

sources: Yikit, i, 514; ii, 218 ff.; iv, 838; Bala-

dhuri, Futih, 189 ff.; Tabarl, index; M. Canard,

Recueil de textes relatifs & 'Emiy Sayf al-Daula,

Algiers-Paris 1934, 44, 92; Quatremeére, Histoire

des sultans Mamlouks, Paris 1837-45, i/2, 113 and

140, n. 173; Ibn Taghribirdi, vi, 748. See also Le

Strange, 121 ff.; idem, Palestine, 443 ff.; E. Honig-
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(S. OrY)

HADD (a.), plural kudid, hindrance, impediment,

limit, boundary, frontier [see ‘awAsiM, gHAzi,
THUGHUR], hence numerous technical meanings,
first and foremost the restrictive ordinances
or statutes of Allah (always in the plural),
often referred to in the Kur’an (stra ii, 187, 229,
230; iv, 13, 14; ix, 97, 112; lviii, 4; Ixv, 1).

In a narrower meaning, kadd has become the
technical term for the punishments of certain
acts which have been forbidden or sanctioned by
punishments in the Kur’in and have thereby become
crimes against religion. These are: unlawful inter-
course (ztnd [g.v.]); its counterpart, false accusation
of unlawful intercourse (kadhf [¢.v.]); drinking wine
[see kHAMR]; theft [see sARrik]; and highway robbery
(kat® al-tartk [g.v.]). The punishments are: the death
penalty, either by stoning (the more severe punish-
ment for unlawful intercourse} or by crucifixion or
with the sword (for highway robbery with homicide);
cutting off hand and/or foot (for highway robbery
without homicide and for theft); and in the other
cases, flogging with various numbers of lashes. The
number of lashes in the less-severe kadd for unlawful
intercourse is 100, in the punishments for false
accusation of unlawful intercourse and for drinking
wine 80; the prescribed intensity of the lashes is
different, too, generally speaking in the opposite
order.

The hadd is a right or a claim of Allah (kakk
Allah), therefore no pardon or amicable settlement
is possible once the case has been brought before the
kadi, although it is recognized that kadhf and theft
include infringing a right of humans (hakk adami).
On the other hand, active repentance (tawba) is taken
into account in cases of theft and highway robbery.
There is a strong tendency, expressed in a tradition
attributed to the Prophet, to restrict the applicability
of hadd punishments as much as possible, except the
hadd for kadhf, but this in its turn serves to restrict
the applicability of the hadd for zind itself. The most
important means of restricting hadd punishments are
narrow definitions. Important, too, is the part
assigned to shubha [¢.v.], the ‘resemblance’ of the act
which has been committed to another, lawful one,
and therefore, subjectively speaking, the presumption
of bona fides in the accused. There are short periods
of limitation, in general one month. Finally, proof
is made difficult; in contrast with the acknowledg-
ment concerning other matters, the confession of an
offence involving a hadd can be withdrawn [see
IKRAR]; it is even recommended that the kddf should
suggest this possibility to the person who has con-
fessed, except in the case of kadhf; it is considered
more meritorious to cover up offences punishable by
hadd than to give evidence on them; and particularly
high demands are made of the witnesses as regards
their number, their qualifications, and the content
of their statements. These demands are most severe
with regard to evidence on zind; a further safeguard
lies in the fact that an accusation of zind which is
dismissed constitutes kadhf which itself is punishable
by kadd. The liability of the slave (but not of the
woman) to kadd punishments is less than that of the
free man {see ‘aBD]. On the liability of the Dhimmi
see A. Fattal, Le statut légal des non-Musulmans en
pays d'Islam, Beyrouth 1958, 119 ff. (needs con-
siderable elaboration); on that of the Musta’min,
see W. Heffening, Das islamische Fremdenrecht,
Hanover 1925, 65 ff. See also Ta‘zir and ‘UKUBA.

In theology, kadd in the meaning of limit, limita-
tion, is an indication of the finiteness which is a
necessary attribute of all created beings but in-
compatible with Allah.
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In kalam and in philosophy, kadd is a technical
term for definition of which several kinds are
distinguished : hadd hakiki which defines the essence
of a thing, padd lafsi which defines the meaning of a
word, etc. Opposed to the definition is the description
(rasm), but the distinction is not very sharp, so that
it is possible to speak of a padd rasmi. A perfect or
complete definition (hadd kamil) must be djami¢
mani®, ‘“‘universal and proper”’; this is achieved by
giving the genus proximum and the differentia
specifica.

In logic, kadd means the term of a syllogism;.

the minor term is called hadd asghar, the major term
hadd akbar, and the middle term hkadd awsat.

In astrology, the degrees of each sign of the zodiac
are divided into five unequal portions each of which
belongs to one of the five planets; this portion or
term of a planet is called jadd.

In the terminology of the Druzes, the main
officers of their religious hierarchy are called pudid;
this usage is based on an allegorical interpretation
of the Kur’anic passages.

Bibliography: General: Lane, Lexicon, s.v.;
Dozy, Suppl., s.v.; Tahanawi, Kashshaf istilahat
al-funiin, s.v.— On hadd punishments:
Juynboll, Handbuch, 300 ff.; idem, Handleiding®,
304 ff.; J. P. M. Mensing, De bepaalde straffen in
het hanbalietische recht, Leiden 1936; J. Schacht,
Introduction to Islamic Law, Oxford 1964, chap. 24
(with bibliography).—On hadd as *“definition”
and “term of syllogism”: I. Madkour, L’Or-
ganon d’Aristote dans le monde arabe, Paris 1934,
107 ff., 196 ff.; R. Brunschvig, in Arabica, 1962,
24-6. There are numerous works defining or rather
explaining the technical terms used in one or
several branches of knowledge; see Brockelmann,
S III, index, s.v. hudidd, and add: Abu ’l-Walid
al-Badiji, R. fi 'l-huddd, RIEEI, ii (1954), Arabic
part, 1-37; also the Mafatih al-“ulim of Abi “Abd
Allah al-Kh¥arizmi and the K. al-Ta‘rifat of al-
Sharif al-Djurdjini [¢g.v.] belong to this group.—
On hadd in astrology: Ibn Khaldén,Mukad-
dima, transl. De Slane, ii, 221, n. 1; transl. F.
Rosenthal, ii, 215, n.—On the kud#dd of the
Druzes: Silvestre de Sacy, Exposé de la religion
des Druses, ii, 8 ff.; M. G. S. Hodgson, art. pur®z.

(B. CARRA DE Vaux-{J. SCHACHT])

Before assuming its philosophical meanings,
the word kadd follows a semantic evolution
comparable to that of the Greek words that it
translates, dptopés and Spog. From its meaning of
“limit” it passes to that of ‘‘delimitation” or ‘‘defin-
ition”’, and from that of “furthest limit” or “‘extre-
mity”’ to that of ‘‘extreme” or “term” in logic. In
order to avoid any ambiguity between the two
meanings, modern Arab authors who study mediaeval
philosophy often follow kadd, in the sense of “‘defin-
ition”, with the word fa‘rif in parenthesis, since one
of the uses of ta‘rif is in fact *“‘definition”, although
its meaning includes both description and name.

In metaphysics kadd means ‘“‘definition”, in so far
as it is a statement referring to the thing whose
essential elements it sets out. It indicates the thing’s
quiddity, its mdhiyya (secondary substance or
predicated substance). In its strict sense ‘‘definition”
can refer only to a substance, but in a wider sense we
speak also of definitions of accidents, although these
cannot be defined without the mention of an element
that is foreign to them, 4.e., the substance that
receives them. Hadd is used also in a derived sense,
to mean a commentary on the name of the thing;
it is then a “nominal definition”, which is not

composed of direct references to the thing’s essence,
but explains the name that does refer to the essence.
In entities composed of ma‘ter and form, ‘‘definition’
does not refer to form alone, but to everything- that
goes to make up the entity, s.e., to matter and to
form. In entities that have no material element, it
obviously refers to form alone ; nevertheless, there can
be no definition of the entity that is absolutely
simple, since different essential elements cannot be
distinguished in it. Definition applies to individuals,
but there is no definition of the particular as such.
The individual can be indicated only by combining
various attributes that apply to it alone, for example
by pointing out its filiation.

In logic hadd is used with different meanings
according to the three mental processes, which are
forming the concept, judging and reasoning. In the
logic of the concept hadd has the meaning of “‘defin-
ition” as in metaphysics, and has also to give the
essential elements of the thing defined, but in this
case with reference to the concept, 4.e., by uniting
the essential meanings so as to produce in the mind
an intelligible exactly equivalent to the essence of
the thing. This statement is more explicit than the
name, of which it gives an analysis; it is the name
that expresses the meaning in one word only.

Perfect definition, kadd tdmm, is a statement of
proximum genus and specific difference: “Man is a
rational animal”. It cannot be arrived at by demon-
stration, but only by thé methods that make it
possible to determine this genus and this difference.
The definition is obtained bi-tarik al-tarkib, by means
of combination, i.¢., by taking the essential attribute
whose extension is just greater than that of the thing
to be defined and combining with it the essential
attribute peculiar to the thing. This is obtained by
looking for all the attributes that belong to the
essence of the genus that has just been defined, by
making a kind of division, kisma, and finally by
selecting that one which is predicable only of the
thing to be defined.

In this perfect definition are included, on the one
hand, all the summa gemera, and, on the other, all
the consequents of the essence. It is, however, often
very difficult to find these two attributes. If they
cannot be determined, we have to be content with
giving a correct but less precise notion, for example
by stating one or more of the thing’s essential
characteristics that are peculiar to it. The statement
is thus equivalent in extension, but not in compre-
hension; it is a description, rasm, or an imperfect
definition. When the cause of the existence of the
thing defined gives the meaning of the thing, a
causal detinition is obtained, and when cause and
effect are united in the same proposition, the defin-
ition is complete, kadd tdmm, and resembles the
conclusion of a syllogism. An example is: “Thunder is
the noise that is produced in the cloud because of the
fire that is quenched there”. (For details of the
reasoning, see Shifd>, Mantik, v, book 4, ch. 4, 290-1).
Definition in no way refers to existence.

While hadd means “‘definition” in the logic of the
concept, the same word means ‘“‘term’’ in the logic
of the proposition and in that of syllogistic reasoning.
Hadd is, in that case, the word or statement used as
subject or as predicate, major, minor or middle term.

The whole Islamic theory of definition, and that of
terms of reasoning, follows Aristotle, sometimes
reproducing what he says almost word for word. The
brief mention of definitions made by the Ikhwdn al-
safd® is already in conformity with this; they apply
the method outlined above to the definition of
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species and genera, omitting ‘““Substance”, which can
be the object only of a ‘““description”, rasm; it is “the
entity that is self-subsistent and receives contrary
attributes”—this is in accordance with Aristotelian
teaching. Al-Kindi uses the word in its accepted
sense. Avicenna is the Hellenizing philosopher
who most develops the study of hadd; it is a
theme to which he returns again and again in
his works. Al-Ghazall scarcely mentions it in
the first part of the Makdsid. Averroes comments
on the relevant chapters of Aristotle’s Metaphysics.
Al-Djurdjani, in his Taifdt, gives the ordinary
meaning, the various philosophical meanings, in-
cluding that of ‘“‘defective (ndkis) definition”, ob-
tained ‘‘by nearest (i.e., specific) difference alone, or
by that and summum genus”. In Sifism, he adds,
hadd, which has then the sense of ‘‘limit”, “indicates
the separation between you and your Lord”,
Bibliography: Rasa’l Ikhwan al-safd, 1957
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HADENDOA [see BEDJA].

HADHF [see Nauwl,

AL-HADI ILA 'L-HAKK, regnal name of the
fourth “Abbiasid caliph Misa, son of al-Mahdi,
who had been proclaimed heir in 159/775-6. His
accession took place in Muharram 169/August 78s,
but it did not pass off smoothly. Al-Mahdi died when
he was actually on the way to Djurdjin intending to
force Miisa, resident in that province, to renounce his
rights in favour of his brother Hariin, who had been
appointed second heir in 166/782-3. Although the
chamberlain al-Rabi® procured that the oath of
allegiance to Miisi was sworn in Baghdad, a revolt
broke out in the capital almost immediately after-
wards; it was swiftly put down, before even al-Hadi
arrived, but contemporaries saw in it the hand of
adversaries of the new ruler.

On returning to Baghdad, al-Hadi first made al-
Rabi* his vizier, but dismissed him soon afterwards
and entrusted the central administration to various
persons, none of whom seems to have made any
mark. Once in power, al-Hadi continued the peisec-
ution of the zindiks which his father had begun, but
abandoned the latter’s moderate policy towards the
Shi‘s, adopting an attitude of frank hostility to the
€Alids; hence he was led to repress brutally an Alid
revolt which had broken out in Medina and which
ended in the massacre of Fakhkh [g.v.]. Other revolts

had to be put down, both in Egypt and in ‘Irak.
Throughout his reign, the most important question
was that of the succession. Al-Hadi wished to annul
the right of his brother Hartin, who then had as his
tutor and adviser Yahya the Barmakid. Harun,
vigorously rejecting his brother’s proposals, was
finally thrown into prison and threatened with a
still worse fate. At this juncture, in Rabi¢ I 170/
September 786, there occurred the sudden death of
al-Hadi, an event in which, according to some
chroniclers, Hariin’s mother al-Khayzuran had some
share. Thus ended the short reign of a caliph who
left the reputation of being a ruler energetic to the
point of brutality as well as addicted to pleasure;
through the massacre of Fakhkh he widened the
gulf between the ‘Abbisids and the Alids; his only
lasting achievement was perhaps an improvement in
the financial departments of the central admini-
stration.

Bibliography: S. Moscati, Le califat d'al-
Hddi, in Studia Orientalia (Helsinki), xiii/4 (1946),
1-28; N. Abbott, Two queens of Baghdad, New
York 1946, 77-112; D. Sourdel, Le vizirat “abbdaside,
Damascus 1959-60, 117-25. (D. SOURDEL)
AL-HADI ILA 'L-HAKE, YAHYA, founder of

the Zaydi dynasty of the Yemen [see zavDis].

HADI SABZAWARI [see sapzawiril.

AL-HADID, iron. According to the Stiraé al-
Hadid (LVII, 25) God sent iron down to earth for the
detriment and advantage of man, for weapons and
tools are alike made from it. According to the belief
of the Sabians, it is allotted to Mars, It is the hardest
and strongest of metals and the most capable of
resisting the effects of fire, but it is the quickest to
rust. It is corroded by acids; for example, with the
fresh rind of a pomegranate it forms a black fluid,
with vinegar a red fluid and with salt a yellow. Col-
lyrium (al-kukl) burns it and arsenic makes it
smooth and white. Kazwini distinguishes three kinds
of iron, natural iron, al-sabirkdn—which can only
mean dark iron ores such as micaceous ore, magnetic
ironstone etc.—~and that which is made artificially,
which is of two kinds, the weak (Pers. narm-dhan) or
female, i.e., malleable iron, and hard or male, i.e.,
steel (fuladh). According to al-Kindi, however, the
kind of iron called sdbarkan is identical with male
iron; both kinds are called natural iron, while steel
on the other hand is not natural. These contradictory
statements cannot be reconciled here. Chinese and
Indian iron are particularly esteemed. The applicat-
ions of iron and iron-rust in medicine and magic are
fairly numerous and varied. See further MA‘DIN.

Bibliography: Kazwini, ed. Wiistenfeld, i,
207, transl. Ethé, 424; Dimishki, Cosmographie,
ed. Mehren, 54; E. Wiedemann, Beifrdge zur Gesch.
d. Naturw., xxv and xxxii (Sitzungsber. Physikal.-
medizin, Sozietdt, Erlangen, vols. 43, 45); Ibn al-
Baytar in Leclerc, Notices et extraits, i, 422;
Steinbuch des Aristoteles, ed. Ruska, 180; al-
Biriini, Diamdhir, 247-58. (J. Ruska)
HADID {see nupjOm].

HADIDI, makhlas of a minor Ottoman poet who
flourished in the first decades of the roth/16th cen-
tury, the author of a verse-chronicle. Accord-
ing to his near-contemporay Sehi, his home was Fe-
redjik (near Enos), where he was kkatib; he adopted
the makhlas Hadidi because he was a blacksmith
by trade.

His unpublished history of the Ottoman dynasty,
completed in 930/1523-4, consists of some 7000 very
pedestrian couplets in the hazadi metre; the last
incident recorded is the appointment of Ibrahim
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Pagha as Grand Vizier (in 929/1523). In an introduc-
tion Hadidi states that his accourit, as far as the
first years of the reign of Bayezid II, is a verse-
paraphrase of the prose history by ‘the Sheykh
<Ashik Pasha-oghll’, i.c., “Aghik-Pasha-zide [g.v.];
but this section, the first two-thirds of the work,
contains also some episodes characteristic of the
Urudi texts, ¢.g., the passage on Bayezid I's suicide,
quoted disparagingly by Sa‘d al-Din (i, 217; cf.
Hammer-Purgstall, GOR, i, 627; for another example
see A. S. Levend, Gazavdt-nameler . . ., Ankara 1956,
182), The rest of the work is, he claims, original.
According to Latifi, he failed to procure the presen-
tation of his work to the Sultan, Siilleyman I.
Although Pelewi names it among his sources (i, 3),
it is probably of minor importance and only a few
manuscripts survive, in Istanbul: Esad Efendi
(Siileymaniye) 2081, much damaged by fire towards
the end; Ali Emiri manzum 1317, modern (for these
two, see Istanbul Kiitiipaneleri tarih-cografya yasma-
lars kataloglars, if2z, no. 69); University Library
T 1268, a good old copy (see L. Forrer, in Isl., xxvi
(1942), no. 17); Veliyiiddin (Beyazit) 152/3443 (see
Tanklariyle Tarama S6zligi, iv, Ankara 1957, p. X).
There is a copy in the Berlin Staatsbibliothek
(Pertsch, Katal., 232), and a good, apparently old,
manuscript has recently been acquired by the
British Museum (Or. 12896).

Poems by a Hadidi are preserved in some antho-
logies (see, for example, F. E. Karatay, Topkapt

Sarays . ... tiirkee yazmalar katalogu, ii, nos. 2665,
2690).
Bibliography: Sehi, 101-2; Latifi, 127-9;

M. F. Képriilizade, in Mift. z. osm. Gesch., i

(1921-2), 220-2; Bursali Mehmed Tahir, ‘Othmdnli
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(with further references). (V. L. MENAGE)

AL-HADINA, a small independent region of South
Arabia, now in the Upper ‘Awlaki Sultanate. It is
one of the most fertile districts of South Arabia and
is inigated by canals from the Wadi ‘Abadan. The
products of the soil, which is of volcanic origin,
include indigo, which is exported to al-Hawta, dhura
and millet. Al-Hadina is inhabited by the tribe Ahl
Khalifa which claims descent from the Hilil [¢.v.].
When the Hilil emigiated fiom South Arabia they
remained behind, whence their name Khalifa, In the
past they crdinarily acknowledged no authority, but
in time of war would serve under the banner of the
Sultan of the Upper ‘Awalik in Nisdb. According to
Philby, who visited the region in 1936, they numbered
about 300 male adults, giving a total population of
about 1,000. There were nine clans in possession of
some sixteen villages of which the most important
was Dijabiyya, a market and the seat of the Akil or
ruler, Al-Hadina was famed in Landberg’s day as a
centre for cotton, which was exported to Bayhan
al-Kasab and Harib. It lies on the caravan roads
from Bal Haf to Markha, and Djirdan to Bayhin al-
Kasib and Marib.

Bibliography: C. Landberg, Arabica, iv,
Leiden 189%7; H. von Maltzan, Reise nach Sid-
arabien, Brunswick 1873; H. St. j. B. Philby,
Sheba's daughters, London 1939; A. Grohmann,
Stidarabien als Wirischaftsgebiet, Vienna and
Briinn 1922-33, 2 vols., index.

(J. Scureirer-[A. K. IRVINE])
AL-HADIRA (AL-HuwavpIRA), nickname of the
Arabic poet Kutba b. Aws. Very little is known of
his life; he belongs to the Banii Thalaba b. Sa‘d b.
Dhubyin, a tribe of the group Ghatafan. He had
a quarrel with Zabban b. Sayyir al-Fazari and

satirized him in his verses. In another poem he
boasts of the victory of his kinsmen at al-Kufafa.
The leader in this battle, Khiridja b. Hisn al-Fazari,
later on turned Muslim (Ibn Hadiar, Isdba, i, 222)
whilst al-Hadira is called a pagan poet (djahili); so
we may infer that he lived into the beginning of the
7th century. His poems, few in number, were collected
by Muhammad b. al-‘Abbas al-Yazidi (d. 310/921-2).
One kasida is included in the Mufaddaliyydt (no.
viii, ed. Lyall); it is said that this poem was greatly
admired by Hassin b. Thabit.

Bibliography: al-Hadirae diwanum cum Ya-
sdit  scholtis edidit ...., G. H. Engelmann,
Lugd.-Bat. 1858; Brockelmann I, 26; SI, 154.

(J. W. FUck)

HADITH (narrative, talk) with the definite
article (al-hadith) is used for Tradition, being an
account of what the Prophet said or did,
or of his tacit approval of something said or done in
his presence. Khabar (news, information) is some-
times used of traditions from the Prophet, sometimes
from Companions or Successors. Athar, pl. dthar
(trace, vestige), usually refers to traditions from
Companions or Successors, but is sometimes used of
traditions from the Prophet. Sunna (custom) refers
to a normative custom of the Prophet or of the
early community’.

I. THE DEVELOPMENT OF HADITH

Tradition came to be considered second in authority
to the Kur’in, but this was the result of a lengthy
process. The Prophet had made a great impression
on his contemporaries, and Islam had not only
survived his death, but had quickly spread far
beyond Arabia. It is therefore only natural that
those who had known him should have much- to
tell about him and that new converts should have
been anxious to learn what they could about him.
Many of his Companions settled in conquered
countries where it is reasonable to assume that they
would be questioned about him; but there would be
nothing formal about the retailing of stories and
little attempt at first to record them. At that time
there was no idea that Tradition was second in
authority to the Kur’in because there was no
collected body of traditions. At the Prophet’s
death, the Kur®an remained as the source of guidance
and it was only gradually, as new problems arose,
that men came to feel the need of a subsidiary
authority. Individuals and groups in various regions
developed an interest in Tradition, and many
traditionists engaged in travels to learn traditions
from authorities in different countries. The annual
Pilgrimage would also provide an opportunity for
people of different regions to meet, and traditions
would be spread in this way. The demand for tra-
ditions was great, and inevitably the supply grew to
meet it.

Gradually the necessity of producing authorities
for traditions developed, and there is reason to
believe that the practice was to some extent in
force before the end of the first century; but it was
late in the second century before it seems to have
become essential to have a complete chain of autho-
rities back to the source. Ibn Ishak (d. 150767 or
151/768) quotes authorities in his biography of the
Prophet, but not always with a complete chain, and
the same applies to Milik b. Anas (d. 179/795)
whose law-book al-Muwatia® gives many traditions
with partial chains of authority, some with complete
chains, and some with none. When books of tradition
came to be compiled the traditions had two necessary
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features: (1) the chain of authorities (isndd, or sanad)
going right back to the source of the tradition, and
(2) the text (matn).

But while traditionists were collecting traditions
and attempting to verify their authority, there were
others who were noét prepared to lay great emphasis
on the importance of tradition. As a result there were
disputes between parties; but largely as a result of
the genius of al-Shafi‘i (d. 204/820) {¢.v.] the party
of Tradition won the day, and Haditk came to be
recognized as a foundation of Islam second only to
the Kur’ian. Al-Shifi‘i laid emphasis on an argument
which seems to have been current even before this
time (cf. ZDMG, Ixi (1907), 869), that when the
Kur’an spoke of the Book and the Wisdom (cf. ii,
151; iii, 164; iv, 113; Ixii, 2) it meant Kur’an and
Hadith. Thus Hadith was given a kind of secondary
inspiration. Though not the eternal word of God,
like the Kur®an it represented divine guidance.

II. CorLLECTIONS OF HADITH

The theory was held by some that traditions
should be conveyed only by word of mouth and not
written, and there are even traditions in the books
supporting this view. Abii Da’ad (“Ilm, 3) rather
curiously gives two traditions, one after the other,
the first stating that the Prophet gave command to
write traditions and the second stating that he
forbade writing them. Whatever justification there
may have been for the view that writing was prohi-
bited, there were, even quite early, men who made
notes for their own guidance, and these notes formed
a basis for larger works produced later. Among them
mention may be made of ‘Urwa b. al-Zubayr (d. 94/
712 or 99/717) in Medina whois quoted as transmitting
many traditions from his aunt ‘A’igsha, and Muham-
mad b. Muslim Ibn Shihab al-Zuhri (d. 124/741) who
settled in Syria and was one of the most widely
quoted authorities. Reference is even made to
sahifas (scripts) in which some Companions of the
Prophet collected traditions.

When more formal books were first compiled they
were of the type called musnad works, the word
indicating that each Companion’s traditions were
collected together. While this arrangement has its
interest, it is not very convenient. People would
want to consult traditions on particular subjects and
would therefore need to read through much irrelevant
material before discovering what they were seeking.
Such works as those of al-Tayilisi (d. z03/818) {g.v.]
and of Ahmad b. Hanbal (d. 241/855) [¢g.v.] are
arranged according to this method. Milik had
arranged his Muwatta® according to the subject-
matter, but the 3rd/gth century was the time when
the important mugsannaf (classified) works were
compiled. They were said to be arranged ‘ala
’l-abwab (according to the sub-sections), and this
arrangement of the material proved to be much more
convenient. Six of these musannaf works eventually
took precedence over others. The most authoritative
were considered to be the Sakiks of al-Bukhari [¢.v.]
and Muslim (d. 261/875), followed in importance by
the Sunan works of Abli D3a’id [g¢..], al-Tirmidhi (d.
279/892), al-Nasa’ i(d. 303/915) and Ibn Madja (d. 273/
886). The Sakiks contain biographical material and
Kur’in commentary in addition to details of religious
observance, law, commerce, and aspects of public
and private behaviour which are the main interest of
the Sumnan works. The corpus of Tradition provides
details to regulate all aspects of life in this world and
to prepare people for the next. In theory the tradi-
tions of al-Bukhari and Muslim are all considered

sound, whereas those in the other books have
varying degrees of worth ; but criticism has been made
even of some of al-Bukhiri's and Muslim’s traditions.

There was no official body to commission the books
of Tradition, so they had to make their own appeal to
the community. By the 4th/roth century the col-
lections of al-Bukhiri and Muslim were fairly
generally recognized, and the others gained recog-
nition after longer periods. For example, Ibn
Khaldin (d. 808/1406) did not recognize Ibn Madja’s
Sunan, but spoke of the ‘five’ books. Nevertheless
the six books were eventually recognized, although
some people preferred Milik’s Muwatia® to Ibn
Madja’s Sunan. Other works also were compiled, and
while they did not command so much general
respect as the six books, they are recognized as
important and are quoted. Among these mention
may be made of the works of al-Darimi [g.v.], al-
Dirakutni [¢.v.] and al-Bayhaki [¢.v.]. Commentaries
were written on the books of Tradition, and there
are many works which give selections of one kind or
another. A favourite type of work uses the title
Arba‘in from the practice of collecting forty tradi-
tions on some particular subject. Larger works were
also compiled giving selections of traditions from
various sources. One of the best known of these is
Misbah al-sunna by al-Baghawi [¢.v.], enlarged into
the still more popular Mishkat al-masibih by Wali
al-Din,

The works to which reference has been made are
those recognized by Sunnis. The Shi‘is have books
of their own, accepting only traditions traced
through Ali’s family, an important purpose being
to support the claims of the Shi‘a. They are al-
Kafi fi “ilm al-din by Abu Dja“far Muhammad b.
Ya‘kab al-Kulini (d. 328/939); Kitdb man ld yah-
duruhu ’l-fakih by Abu Dja‘far Muhammad b. €All
called al-Babiya al-Kummi (d. 381/991); Tahdhib
al-akkim by Abu Dija‘far Muhammad b. al-Hasan
al-Tasi {(d. 459/1067 or 460/1068), of which he
produced a shorter version entitled al-Ibtisdr fimd
'Rhtulifa fihi min al-akhbir. They are musannaf
works covering subjects similar to those in the Sunni
books.

III. Criticism oF Haplith

Before the recognized books were compiled the
body of Tradition had grown enormously, and
serious students recognized that much of it was
fabricated. The kussds (storytellers) were men who
invented the most extraordinary traditions to which
they attached seemingly impeccable isndds, their
purpose being to astonish the common people and
receive payment for their stories. The spurious
nature of such was easily recognized. Others fabri-
cated traditions to spread false doctrines, and this
was sometimes so cleverly done that it had a chance
of being undetected. For example, one such quotes the
Prophet as saying, ‘I am the seal of the prophets;
there will be no prophet after me unless God wills’,
The phrase ‘unless God wills’ is so common that it
could easily pass without comment, but men of
insight noticed the heretical tendency in spite of the
excellent isndd which supported it. Some who had
invented traditions to teach heretical doctrines
afterwards confessed what they had done, but as
many of their traditions had been incorporated in
books they did not know how to undo the damage.
At the other extreme there were pious men who were
so disturbed by the laxity of their times that they
invented traditions to exhort men to live righteously.
Yahya b. Sa“d (d. 143/760) is reported to have said,
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“I have not seen more falsehood in anyone than in
those who have a reputation for goodness”. Abi
¢Asim al-Nabil (d. 212/827) is credited with the
similar statement, ‘I have not seen the good man
lying about anything more than about Haditk”. The
fact that different types of people invented traditions
shows how important Hadith had become. Because of
this, ingenious men made use of it to propagate
their ideas.

Criticism was made of transmitters for various
other reasons. Some were accused of carelessness in
transmission, others of being inaccurate in old age,
others of pretending to transmit traditions when
they had lost their books and were depending on a
faulty memory. Al-Hakim (d. 4o05/1014) accuses
some of tracing back to the Prophet traditions which
went back only to Companions or Successors.

As a result of the effort to investigate the genuine-
ness of traditions biographical works were compiled
regarding the people who appear in isndds. It was
important to know the years of their birth and
death, for this shows whether they could have met
the people they are said to have quoted. Statements
were also recorded regarding the degree of their
trustworthiness, but these raised problems for they
were frequently contradictory. Although it is said
that such material was collected from the first
century, the books were mainly compiled from the
third century onwards. Arabs were notable as
genealogists, and therefore one may not unreason-
ably assume that while the books began to appear
comparatively late, materials for the earliest periods
were available. Books were also written confined to
traditionists in particular districts, madhhabs, or
centuries, some including people of other interests.
1t is important to note that while these are called
ridjal (men) works, they include many women
traditionists (see further AL-DJARH WA ’'L-TADIL).

The criticism of traditions soon developed a series
of technical terms, a number of which are found in
the six books, where comments on traditions are
common. Al-Tirmidhi made a notable contribution
to the criticism of Tradition, for he not only supplied
notes to the large majority of his traditions, but
concluded with a chapter in which he discussed some
points (see Varieties of the hasan tradition, in Journal
of Semitic Studies, vi (1961), 37 ff.). The use of
technical terms seems to have been a gradual
development, but although a particular term might
be used differently at different periods, fairly general
agreement about most of them was eventually
reached.

Traditions were divided into sahik (sound), hasan
(good), and da‘if (weak) or sakim (infirm). Sahik
traditions have seven grades: (1) those given by al-
Bukharl and Muslim; (2) those given by al-Bukhari
alone; (3) those given by Muslim alone; (4) those not
given by either, which however fulfil their conditions
(shurit); (5) those which fulfil al-Bukhari’s shurit;(6)
those which fulfil Muslim’s shur#f; (7) traditions
sound in the opinion of other authorities. Hasan
traditions are not considered quite so strong, but
they are necessary for establishing points of law.
Indeed, most of the legal traditions are of this type.
There are varieties of the kasan but authorities are
not all agreed on the subject. Al-Tirmidhi has used
hasan along with other words, but in his final
chapter he has unfortunately not explained what he
means by all the terms he uses. Weak traditions also
have various degrees. Allowance is made for using
weak traditions dealing with exhortations, stories,
and good behaviour, but not for those dealing with

matters of law or with things which are allowable or
forbidden. AbG Da*id has used sdlih for traditions
about which he has made no remark, some being
sounder than others. Some have held sdlih to
be a grade inferior to kasan, but this view is not
common. Ibn Hadjar al-‘Askalani (d. 852/1449)
distinguishes between sdlip al-ihtididdi (fit to be
used as proof )and sdlék al-iébdr (fit to be considered),
the former being equivalent to hasan and the latter,
though weak in itself, deserving consideration to see
whether it is corroborated. If that is so it becomes
salih bi-ghayriki (fit through another tradition)
and sdlth al-ihtididdi. But in classical terminology
sdlih is applied to transmitters rather than to
traditions.

Most of the following technical terms, mainly
dealing with the ¢sndd, acquired a stable meaning
although all authorities did not agree in their inter-
pretation of some. For convenience they are here
arranged in five groups.

(i) With reference to the number of
transmitters. Muwlawdtir is applied to a tradition
with so many transmitters that there could be no
collusion, all being known to be reliable and not
being under any compulsion to lie. Magshhir is a
tradition with more than two transmitters, some
such being sakih and others not. Mustafid is treated
by some as equivalent to mashhiér, by some as
equivalent to mufawdtir, but by most as an inter-
mediate class. ‘4ziz is used of a tradition coming
from one man of sufficient authority to have his
traditions collected when two or three people share
in transmitting them. Gharib is a tradition from only
one Companion, or from a single man at a later stage.
It may apply to isndd, or matn, or both. It is to be
distinguished from gharib al-hadith which applies to
uncommon words in the matn of traditions. Fard can
be used of an isndd with only one transmitter at
each stage, or of a tradition transmitted only by
people of one district. Ibn al-Salah (d. 643/1245)
says every fard is not reckoned gharib; al-Nawawi
(d. 676/{1278) considers those from one district to
be fard and those from individuals gharib. Shidhdh
is a tradition from a single authority which differs
from what others report. If it differs from what
people of greater authority transmit, or if its trans-
mitter is not of sufficient reliability to have his un-
supported traditions accepted, it is rejected. dhad
is used of traditions from a relatively small number
of transmitters, not enough to make them mutawdtir.
Khabar al-ahdd, or al-hadith al-dhdadi is to be
distinguished from khabar al-wdhid, a tradition from
a single man.

(ii) With reference to the nature of the
isndd. Muitasil is used of an unbroken isndd traced
back to the source. If it goes back to the Prophet it
is muttasil marfa, if to a Companion it is muitasil
mawkaf. Musnad is generally applied to a tradition
with a fully connected #sndd traced to the Prophet,
i.e., both muttasil and marfi®, though it has been
applied by some to connected traditions going back
to a Companion or a Successor. Marfd® is a tradition
traced to the Prophet whether or not the isndd is
complete; but some would treat it as equivalent to
musnad. Mawkif is a tradition going back only to
a Companion. Maktz® is a tradition going back to a
Successor regarding words or deeds ‘of his. Al-
Shafic and al-Tabarani used it in the sense of
munkati, which has been used of an isndd including
unspecified people, or one later than a Successor who
claims to have heard someone he did not hear. It is
also used of one later than a Successor quoting
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directly from a Companion; but commonly it is
applied when there is a break in the s#snad at any
stage later than the Successor. Munfasil (separated,
divided) may be found applying to a tradition with
several breaks in the isndd, to distinguish it from
munkati. Muallak (suspended) is used when there
is an omission of one or more names at the beginning
of the s¢sndd, or when the whole isnad is omitted.
Mursal is a tradition in which a Successor quotes the
Prophet directly. Mu‘allal or ma‘lizl applies to a
tradition with some weakness in isndd or matn. Al-
Hakim calls it a tradition mixed with another, or
containing some false notion of the transmitter,
or given as muttasil when it is mursal,

(iii) With reference to special features of
matn or isndd. Ziyadat al-thikat means additions by
authorities in matn or isndd which are not found in
other transmissions. Views differ regarding the extent
to which such information is acceptable. MuSan‘an
is used of an isndd where an (on the authority of} is
used with no clear indication of how the tradition
was received. It is held that when those who use it
are known to be genuine, and to have heard the
person they quote, the tradition is muttasil. Musalsal
is applied when the transmitters in an #sndd use the
same words, or are of the same type, or come from
the same place. Musalsal al-half is a type in which
each transmitter swears an oath, and musalsal al-yad
is the type in which each transmitter gives his hand
to the one to whom he transmits the tradition.
Mudallas is used of a tradition with a concealed defect
in the isndd. The defect of tadlis (concealing defects)
may consist in pretending to have heard a tradition
from a contemporary when that is not so (fadlis ai-
isndd), or in calling one’s authority by an unfamiliar
ism, kumya, or mnisba (fadlis al-shuyikh), or in
omitting a weak transmitter who comes between two
sound ones (fadlis al-taswiya). Mubham (obscure) is
used when a transmitter is named vaguely, e.g.,
radiul (a man), or ¢tbn fuldn (son of so and so) without
giving the man’s ssm. Maklib (transposed) is applied
when a tradition is attributed to someone other than
the real authority to make it an acceptable gharib
tradition, or when two traditions have the isnad of
the one with the matn of the other. Some use
munkalib when there is a slight transposition in the
wording. Mudradi (inserted) is used of a gloss in
the matn, or of giving with one isndd texts which
differ with different ¢sndds, or of mentioning a
number of transmitters who differ in their fsndd
without indicating this. Generally it is used of
inserting something in the ¢sndd or the main of one
tradition from another to make this appear part of
it. Mudtarib (incongruous) is used when two people
or more disagree with one another in their version of
a tradition, they being people of similar standing.
The difference may affect ¢sndd or main. Idtirab
makes a tradition weak. When a man is called
mudtarib al-hadith it means his traditions are con-
fused. Isndd ‘ali (a high ismdd), which is used when
there are very few links between the transmitter and
the Prophet, or between him and a certain authority,
is considered a valuable type on the ground that the
fewer the links the fewer are the possible chances of
error. Isndd ndsil (a low isndd) means that there are
many links. The quality of the former is called
‘uluww and of the latter nuzftl. Muharraf (altered)
is used of a change occurring in the letters of a word.
Musahhaf (mistaken) is used of a slight error in
isndd or matn, commonly confined to an error in
the dots. Mwudabbadi (variegated, embellished) is
used when two contemporaries transmit traditions

from one another. I%ibdr (taking into consideration)
means consideration of whether a transmitter who
is alone in transmitting a tradition is well known,
or whether, if the tradition is solitary by one
authority, someone in the chain has another
authority, or whether another Companion trans-
mits it.

(iv) With reference to acceptable tradi-
tions. Ma‘ritf (acknowledged) is applied to a weak
tradition confirmed by another weak one, or it is a
tradition superior in main or isndd to one called
munkar (see below). Ma‘rif is also applied to a
traditionist when two or more transmit from him.
Otherwise he is madihiil, i.e., unknown either as
regards his person, or his reliability. Makbdl (ac-
cepted) is a tradition which fulfils requirements and
is either sahih or hasan. Makhfiz (committed to
memory) applies to a tradition which, when com-
pared with one which is shddhdh, is considered of
greater weight.

(v) With reference to rejected traditions.
Munkar (ignored) is used of a tradition whose
transmitter is alone in transmitting it and differs
from one who is reliable, or is one who has not the
standing to be accepted when alone. Some equate
munkar with shadhdh, but munkar is normally con-
sidered inferior. When one says of a transmitter
yarwi 'l-mandkir (he transmits mumkar traditions)
this does not involve the rejection of all his tradi-
tions; but if he is called munkar al-hadith they are
all to be rejected. Mardid (rejected) is the opposite
of makbual. More particularly it is a tradition from
a weak transmitter which contradicts what authori-
ties transmit. Matrgk (abandoned) is a tradition
from a single transmitter who is suspected of false-
hood in Tradition, or is openly wicked in deed or
word, or is guilty of much carelessness or frequent
wrong notions. Matri} (cast out) is held by some
to be synonymous with maérik, by others to
be a separate class less acceptable than da‘if, but
not so bad as mawdi® (fictitious), the worst type of
all. Some other technical terms are given below.
[See also AL-DJARH WA ’L-TADIL].

The criticism of traditions was very detailed,
showing how seriously the work was undertaken,
and one recognizes the genuine effort made to clear
away what was false. But Western scholars have
tended to argue that the criticism did not go far
enough. Goldziher, in his Muhammedanische Studien,
ii, and elsewhere, has shown that Hadith is not based
on such firm ground as the conventional doctrine
would lead one to suppose, and he has been followed
by many others. One readily notices phrases from
the Old and New Testaments put into the mouth of
the Prophet as his sayings. There are references to
towns far from Arabia which were to be conquered,
even to towns not yet founded in the Prophet’s time.
Parties which arose in the early Muslim period are
named, e.g., Kharidiis, Murdji’a, Kadariyya, Djah-
miyya. Reference can be found to the rightly-guided
Caliphs, and there are unmistakeable references to
the Umayyads and the Abbasids. Many miracles are
attributed to the Prophet, although the Kur®an does
not represent him as a miracle-worker. There is great
detail regarding the tribulations before the end of
the world, and regarding the Last Judgment. There
are also elaborate descriptions of heaven and of hell.
The Western mind finds it difficult to accept such
material as genuinely coming from the Prophet.
Professor J. Schacht has argued cogently that
tsndds grew as time passed, and so legal traditions
which belonged to a later period were eventually
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traced back to the Prophet. While one does not feel
justified in explaining away the whole body of
Tradition on these lines, it is quite clear that much
material coming from a later date has been attributed
to the Prophet, and this makes it very difficult to
find a satisfactory criterion by which one may
recognize what is genuine. Material which accumu-
lated within a certain circle may often have seemed
to a later generation to have come from a Companion
who settled in the area, and by a natural process to
have been attributed to him with the assumption
that he had the Prophet as his authority. One result
of Western criticism is that we must be chary of
accusing men like AbGi Hurayra of inventing many
traditions, for they probably heard and transmitted
very little of what they are reputed to have told.

IV. THE STUDY AND TRANSMISSION
oF TrRaDITION

The study of Tradition is called ‘Ulim al-hadith
(the sciences of Tradition). Various works had been
written on branches of Tradition, but the first to
attempt a comprehensive work was Abli Muhammad
al-Ramahurmuzi (d. 360/971) whose lengthy work
in seven parts is called al-Muhaddith al-fasil bayna
l-rawi wa ’l-wdi, Al-Hakim al-Naysibarl wrote a
more systematic work entitled Ma‘rifat “ulam al-
hadith, divided into 52 maw® (categories), a method
followed by later writers. The work of Ibn al-Salah,
‘Ulam al-hadith, which may be considered the
classical work on the subject, has 65 naw®, The study
covers minutely a wide range of subjects, dealing
with classes of traditions and transmitters (emphasis
being specially laid on knowledge of the Companions
—Sahabis, and the Successors—7Tdbi%in), with
methods of learning and transmitting traditions,
with rules about details of writing traditions and
methods of making necessary corrections in one’s
manuscript, even with the ages at which it is
appropriate to begin and to stop transmitting. To
give one illustration of the rules for writing, when
the phrase salld 'lldhu ‘alayhi wa-sallam comes after
ras@il Allak, one must not end a line with rasal, for
to do so would mean that someone happening to
glance at the next line might think God was being
invoked to bless and preserve Himself.

There were a number of recognized methods by
which traditions could be received, but everyone was
not agreed about the relative importance of some of
them. Ibn al-Saldh gives the following: (x) Hearing
(sama®). Hearing directly from the shkaykk’s mouth
is considered superior to other methods. (2) Reciting
to the shaykh (al-kird’a “ala ’l-shaykh), commonly
called ‘ard (submitting the material to him). One
may recite to him his material from memory or from
a book, and he may listen with or without his book
for reference according to the quality of his memory.
The important matter is that he should be able to
guarantee the correctness of what is attributed to
him. This method is equally valid if one hears
someone else reciting. (3) Licence (¢djdza). Licence to
transmit a shaykk’s traditions is of various kinds,
some more precise than others as to the material and
the person or persons to whom it is given. (4) Handing
over (mundwala). This applies to a copy of the
shaykh’s traditions being handed to a student with
or without ¢djdza. Ibn al-Saldh held that idjdza must
be received to make it valid, but said that a number
of traditionists held that mundwala alone was
sufficient. (5) Correspondence (mukdtaba). Some held
that material received thus may be transmitted
though licence has not been given, but others

disagreed. Ibn al-Salah holds that if the man who
receives the traditions is familiar with the shaykk's
handwriting he may transmit the traditions, making
clear how he received them. If licence is given this
is equivalent to mundwala with ididza. (6) Bequest
(wasiyya). Ibn al-Salah says that receiving a book
of traditions in a bequest does not give one the right
to transmit them, but some consider that it does.
Wasiyya is also used of a book entrusted to someone
by one going on a journey. (7) A find (wididda). One
who finds a book in a shkaykk’s handwriting may
transmit the traditions if he explains how he got
them, this giving a suggestion of a connected isndd.
If the book contains the skaykh’s traditions copied
by someone else, one may say merely that he said
such and such, this not suggesting a connected isndd.
Some at least of these methods were used in the
3rd/gth century, and possibly earlier. Al-Bukhari
has chapters on reading over traditions to a shaykh
and on mundwala and mukdtaba, and al-Tirmidhi
speaks of reading over material to a shaykh.

Different words used in the transmission of tradi-
tions are discussed, such as paddathani (he told me),
haddathana (he told us), akkbarani (he informed me),
akhbarand (he informed us), semi‘u (I heard),
anba’ani (he announced to me), anba’and (he an-
nounced to us), ‘%@n (on the authority of). Various
views mentioned by people of the 2nd/8th and
3rd/gth centuries suggest that in their day there was
no general agreement about the relative importance
of these terms. Al-Hakim is more precise. He says
haddathani should be used when one hears a shaykh
with no others present and haddathand when others
are present; akhbarani when one reads over traditions
to a shaykh with no others present, and akhkbarand
when one hears someone else reading to the skaykh;
anba’ani when one submits traditions to a shaykh
and is given idjdza by word ot mouth. ‘4n, which
is generally agreed to be allowable when the trans-
mitter is reliable, often appears in al-Bukhari’s
traditions. Al-Khatib al-Baghdadi (d. 463/xo71)
justifies it especially when the isndd is long, as it
avoids tedious details. An #sndd which begins with
one or more of the other words often uses only ‘an
towards the end; or it may begin with one of the
recognized words and continue with ‘an to the end.

It is not sufficient, according to the strictest
rules, to give merely the contents of a collection of
traditions for which one has received idjdza; one
must inscribe on one’s manuscript the name of the
shaykh from whom one received the traditions,
telling how and when this took place, along with the
line of authorities through whom he heard it. So not
only the separate traditions but also the whole
collection must have an isndd. This practice has
continued in certain quarters, but the invention of
printing has largely made it unnecessary. The text
of some important scholar is printed, his authority
sufficing without any attempt to trace the trans-
mission of his version down to the present day. But
manuscripts always give details of the transmission
of their contents.

In discussing the age at which people may begin
to hear and transmit traditions and the age at which
they should stop Ibn al-Salah holds that no hard and
fast rules can be laid down. Some say the youngest
age is five and that people should stop in their
eighties, but he argues that some are not too young
before five and some have not become senile in their
eighties, although there are others who should stop
earlier.

Inconsistency in traditions (mukhtalif al-hadith)
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has caused difficulty, recognizing the existence of
traditions which seem contradictory. Ibn Kutayba's
Ta’wil mukhtalif al-hadith (Cairo 1326/1908; Fr, tr.
G. Lecomte, Damascus 1962) is a standard work
on the subject. By an exercise of ingenuity it may
be possible to reconcile the traditions, or one may
be given preference because of the superiority of its
transmitters; or by a knowledge of when the tra-
ditions were promulgated one may conclude that
the later one has abrogated the earlier. This subject
has the title of al-ndsikhk wa ’l-mansiikh (the abroga-
ting and the abrogated). A tradition cannot be
abrogated by idimd¢; only a tradition can abrogate
a tradition.

It is often said that the validity of a tradition
depends not on the text but on the isndd. While this
is generally true, it is not the whole story. For exam-
ple, al-Hiakim (Ma‘rifat “uliim al-hadith, 59 ff.)
mentions some traditions with very reliable men in the
isndd which he holds to be faulty and weak. He
argues that one requires considerable knowledge to
detect this, and can arrive at a conclusion only after
discussion with people learned in the subject.
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HADITH KUDSI (sacred, or holy tradition),
also called kadith ilahi, or rabbani (divine tradition),
is a class of traditions which give words
spoken by God, as distinguished from hadith
nabawi (prophetical tradition) which gives the words
of the Prophet. Although hadith kudsi is said to
contain God’s words, it differs from the Kur?in
which was revealed through the medium of Gabriel,
is inimitable, is recited in the seld¢, and may not be
touched or recited by the ceremonially unclean.
Hadith kudsi does not necessarily come through
Gabriel, but may have come through inspiration
(¢lhdm), or in a dream. One statement, not generally
accepted, says God revealed these traditions to the
Prophet on the night of the Mi%ddi. The words are
not God’s exact words, but express their meaning.
They may not be used in saidt, and there is no harm
if one touches them when ceremonially unclean.
Disbelief in the Kur’an is infidelity, but this does
not apply to hadith kudsi. When quoting a hadith
kudsi one must not say simply, “God said”’ as when
quoting the Kur’in, but either, ‘“God’s messenger
said in what he related from his Lord”, or, “God
most high said in what God’s messenger related
from Him'. Some of these traditions quite clearly
have their source in the Bible. For example, “what
eye has not seen, nor ear heard, nor has entered into
the heart of man” (cf. Isaiah Ixiv, 4; x Cor. ii, 9),
and a tradition telling that on the Day of Resurrection
God will say, “O son of Adam, I was sick and you
did not visit me”, continuing on the lines of Matthew
xxv, 41 ff,

The kadith kudsi do not form a separate group in
the books of tradition, but some collections have been
compiled from the six Sunni books and, more
commonly, from others. The largest collection, al-
Ithdfat al-saniyya fi ’l-ahddith al-kudsiyya, by
Muhammad al-Madani, or al-Madyani (d. 881/1476),
publ. Haydarabad 13231905, contains 858 traditions
divided in three groups: (1) those beginning with
kala; (2) those beginning with yakalu; (3)
those given alphabetically, this last containing
603. The isndd is not given, but as the collection
from which each tradition comes is mentioned,
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those who desire can find its ssmdd there. A col-
lection of 101 kudsi traditions entitled Mighkat
al-anwdr by Mulyi ’1-Din Ibn al-“Arabi (d. 638/1240)
was published in Aleppo (1346/1927) along with a
collection of 40 compiled by Mulli Ali al-Kari®
(d. 1014/1605). Ibn al-‘Arabi, who divides his
collection into three parts, two of 40 traditions and
one of 21, gives a full isndd in the first, sometimes
in the second, and usually in the third. Ali al-Kari’
merely mentions the Companion reputed to have
heard the tradition from the Prophet. Another
collection, not published, is by ¢Abd al-Ra’af
Muhammad b. Tadj al-Din al-Munawi (d. 1031/1621).
It is divided into two parts (cf. Hadidji Khalifa, ed.
Fliigel, i, 150 f.), the first with traditions beginning
with %dla and the second arranged in alphabetical
order. It would appear that al-Munawi, whose
smaller work has the same title as al-Madani’s, was
largely dependent on that work.
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HADITHA, “New [town]”, the name of several

cities.

I. Hadithat al-Mawsil, a town on the
east bank of the Tigris, one farsakh below
the mouth of the upper (Great) Zab. Its ruins are
to be recognized in the mound of Tell al-Sha‘ir.
Various accounts of its origin are given. According
to Hishim b. al-Kalbi (apud Ibn al-Fakih, 129 and
Baladhuri, Bulik ed., 340) Harthama b. ‘Arfadja,
after making Mawsil the capital, came to Haditha
in the reign of ‘Umar b. al-Khattab, where he found
a village witn two churches in which he settled Arabs.
That this story is authentic (it is also giver in Yakit,
ii, 222) is confirmed by Tabari (i, 2807), according to
whom in 24/645 Walid spent some time in Haditha
on his way back from Aimenia. Hamza says that
Haditha is the translation of the Persian Ngkard. If
this is pot an invention of Shu‘ibiyya bias, the best
explanation of the name would be that of Baladhuri,
namely that inhabitants of the “Newtown” of Anbar
Fayrtizshabiir migrated thither and transferred the
name to their new abode. When Hamza and others
ascribe the “foundation” of the town to the last
Umayyad Marwan II b. Muhammad or Bar Bahlil
ascribes it to his father Muhammad b. Marwan I,
the reason may be that these rulers erected some
buildings there, but nevertheless the explanations of
the name “Newtown” as ‘“‘newer” than Mawsil aie
inventions (cf. Yakat, ii, 22; Hoffmann, Syr. Akten
pers. Mdrt., 178; E. Reitemeyer, Stidlegriindungen
der Araber, 83). The town’s period of gieatest
prosperity falls within the early ‘Abbasid period,
when the Caliph al-Hadi stayed there before his
death and when the rebel geneiral Misa b. Bogha

made it his headquarters in the 1eign of al-Muhtadi
(Tabari, iii, 578, 1827). The population remained
Christian. Mar Abrahim was b.shop of Haditha
before he became Patriarch and Kathohkos (837-
50 A.D.) (Budge, Thomas of Margd, ii, 103; Asse-
mani, Bibl. Or., iiif/1, 508 note 1).

The town lay on the terraced east bank of the
Tigris in the form ot a semicircle. Its mosque lay close
to the river and the buildings, with the exception of
the mosque, were of brick. The tomb of ‘Abd Allih
b. ‘Umar b. al-Khattib was shown there, but pro-
bably wiongly, as he died in Medina (Mukaddasi,
139; Mardsid, 292). It is remarkable that Haditha is
sometimes described as the northern extremity of
Sawad, which had a greater extent than the province
of “Irak (Yakaut, iii, 174; Dimishki, 185). Elsewhere it
is mentioned as a station on the post-road from
Bag’%dé{:) Mawsil. It was ruined as a result of the
Morigol invasion.

II. Hadithat al-Furat, called also Hadithat al-
Niira (Lime-Newtown) on the Euphrates, south of
¢Ana (34° 8’ N. and 42° 26’ E.), a ndhiya of the kadd’
of ‘Ana. The town itself is built on an island, only the
caravan stations being on the western river bank. It
has very much declined since 1910, when the reefs
and dams in the river were blown up in order to make
way for packet-boats which never came into service;
it had formerly 400 houses, 2 didmi‘s and 3 masdjids,
2 corn-mills, gardens with 1500 date palms (about
6000 in the whole nakiya). 1t was irrigated by great
waterwheels called ndira, which were erected at the
rapids of the river. There are limestone quarries on
the western side of the Euphrates valley. There are
three saints’ tombs of the sth-7th/11th-13th centuries
there, from N. to S.: 1. Shaykh al-Hadid (a certain
Muhammad b. Misa al-Kazim); 2. The Awlad Sayyid
Ahmad al-Rifa‘i; 3. a certain Nadjm al-Din, said to
have been one of the occupants of Noah’s ark. As to
the history of the town, Yakuat (ii, 223), following
Ahmad b. Yahya b. Djabir, observes that it was
taken before ‘Umar’s time in the governorship of
*Ammar b. Yasir, It had a strong castle on the island
which was of some importance as late as the time of
the Caliph al-Ka’im (Mardsid, 292). According to
Abiu Sa‘d al-Sam®ani the inhabitants were Christians.

II1. Haditha called Dijrsh or Dirs, a village
in the Ghiitaof Damascus (Y akit, ii, 225; Mardsid,
292).

Bibliography: Le Straoge, index.
(E. HERZFELD?)

HADIYYA [see HIBA].

HADJAR (locally pronounced kagar) is a cognate
of the Ethiopic kagar ‘‘town”, and was the normal
word for ‘‘town” in the epigraphic dialects of pre-
Islamic South Arabia. It is still in use today as an
element in the place-names given to ruins of pre-
Islamic town sites in South Arabia. See Azimuddin
Ahmad, Die auf Siidarabien besiiglichen Angaben
Naswan’s in Sams al-‘ulim, Leyden 1916, 108,

(A. F. L. BEESTON)

HADJAR [see AL-HASAL

HADJAR (a.), stone. The word is applied in
Arabic as indiscriminately as in European languages
to any solid inorganic bodies occurring anywhere in
Nature; sometimes indeed it is used in a still broader
sense, as in S#ra II, 60/57 and VII, 160, where the
rock from which Misa procures water is called also
‘stone’. Although S#ra XVII, s0/53: ‘“Say: Be ye
stones, or iron’’ may indicate a certain discrimination
between stones and minerals, later texts, or at least
some of them, do not maintain it. In the Book of
Stomes ascribed to Aristotle all the substances
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described~—metals, and even glass and mercury
included—are called stones; so too are certain
organic substances, the Bezoar [see BAzaHR] and the
“meat magnet’’, maghnajis al-lahm (Das Steinbuch
des Aristoteles, ed. J. Ruska, 1912, 110),

A survey of stones analogous to the surveys of
animals and stars by Aristotle and Ptolemy respect-
ively is not known in classical literature. There are a
few objective descriptions in Theophrastus and
Pliny, but their influence, if any, on Islamic literature
has not yet been studied. Aristotle’s theories on the
origin of minerals in general became known through
the Arabic translation of the Meleorologica (see AL-
ATHAR AL-‘ULWIYYA; the text contained in MS Yeni
Cami 1179 has meanwhile been edited by ‘Abd al-
Rahmian Badawi, together with De coelo, 1961). It
is to be noted that in the editions of the Greek text
Book 3 ends (378b 5-6) with the announcement of a
detailed discussion of the different kinds of bodies;
in the Arabic translation, Book 4 begins (ed. Badawi,
90) with this same announcement, which was there-
fore judged to be the introduction to this spurious
book. However, the promised detailed discussion
does not appear there either. This was probably the
reason for compiling the spurious Book of Stones
mentioned above., In Latin translations of the
Meteorologica, 1bn Sind’s treatise on the origin of
stones and mountains sometimes appears as an
appendix, occasionally under Aristotle’s name; the
Arabic and Latin texts, with an English translation,
were published separately by E. J. Holmyard and
D. C. Mandeville: Avicennae de Congelatione et
Conglutinatione lapidum, 1927 (see OLZ, 1929,
cols. 374-6). Fragments of the Meteorologica of
Theophrastus in Syriac have recently been, edited
and translated by E. Wagner and P. Steinmetz,
Der syrische Auszug der Meteorologie des Theophrast
(Ak. d. Wiss. u. d. Lit., Abh. d. Geistes-u. Sozialwiss.
Kl. 1964, i); see also P. Steinmetz, Die Physik des
Theophrastos von Eresos, 1964.

Islamic books on the origin of stones etc. are list-
ed in AL-ATHAR AL-‘ULWIYYA, and also in E. Wiede-
mann, Zur Mineralogie im Islam (Beilr. 2. Gesch. d.
Naturw., xxx, Sits. d. phys.-med. Sos. in Erlangen,
xliv (1912), 205 ff.). A comprehensive discussion of
the subject, dealing with the origin of stones in
general and enumerating a great many of them in
detail, is contained in al-Kazwini's Cosmography,
203-45. Here ma‘diniyyat are divided into metals
(the “seven bodies”, al-adisam al-sab‘a), stones and
oily substances. Ethé’s translation (Die Wunder der
Schopfung, Leipzig 1868, not mentioned in GAL)
breaks off after the chapter on metals; the chapters
on stones and oily substances were translated by
J. Ruska (Das Steinbuch . .. des Kazwint sibers. und
mit Anm. versehen, Beil. zum Jahresbericht 1895/96
der provisor. Oberrealschule Heidelberg, Kirchhain
1896). The relation between ‘Aristotle’ and al-
Kazwini has been fully discussed by J. Ruska in the
introductory chapter of his Das Steinbuch des
Aristoteles, 1912.

Interest in descriptions of specific ‘‘stones” is
very many-sided. Apart from the descriptions of
substances in medical, commercial, technical and
chemical literature, for which, inter alia, pharmaco-
logical and chemico-alchemical works may be
consulted, there exists a special type of stone-books
in which genuine information may be found but
whose main purpose is magical. The Pseudo-Aristotle
mentioned above is one; another, also ascribed to
Aristotle, in which a chapter on stones is incorporated,
is the famous S#rr al-asrdr or al-Siydsa fi tadbir al-

riydsa, published by °A. Badawi, Fontes Graecae
doctrinarum politicarum Islamicarum, i, 1954. A
bibliography of such literature was compiled by
M. Steinschneider, Arabische Lapidarien, in ZDMG,
xlvii (1895), 244-78, to be supplemented by H. Ritter,
Orientalische Steinbiicher, in Istanbuler Mittetlungen,
iii (1935), 1-15. For the Lapidario of Alfonso the Wise,
see BALINDUs; for the use of stones for magical
purposes, see H. Ritter and M. Plessner’s translation
of Picatrix (Ps.-Madijriti, Ghayat al-hakim, 1962); a
chapter on this subject will be included in the forth-
coming volume of studies on this book.

Since no attention has been drawn to the unique
place in the mineralogical literature of Islam
occupied by the al-Diamdhir fi marifat al-diawdhir of
al-Birtni [¢.v.], a few remarks on it may be added
here. The djawdhir proper, i.c., pearls and precious
stones, occupy only part of the book; it deals also
with many metals and other minerals, always giving
exact descriptions, indications of the location of
mines, specific weights, prices, uses, and tales con-
cerning them, the last often aptly criticized [see
ALMAs]. The book deserves a full translation with
careful textual criticism. M. J. Haschmi’s doctoral
thesis Die Quellen des Steinbuches des Berini (Bonn
1935) was prepared simultaneously with the edition
of F. Krenkow (Haydarabad 1355) and relies only
on manuscript sources. It should be pointed out that
al-BirGni questions the genuineness of Aristotle’s
book of stones (Haschmi, 35; ed. Krenkow, 41). Only
two chapters have so far been made accessible to
non-Arabists: P. Kahle, Bergkristall, Glas und Glas-
fliisse nach dem Steinbuch des Biruni, in ZDMG, xc
(1936), 321 ff.; F. Krenkow, The chapler on pearls in
the Book of Precious Stones by al-Beruni, in IC, xv
(1941), 399-421 and xvi (1942), 21-36.

Btbliography: Further to works cited in the
article: M. Steinschneider, Lapidarien, ein cultur-
geschichtlicher Versuch, in Semitic studies in
memory of Alexander Kohut, 1897, 42-72; art.

Gemmen in Pauly-Wissowa, by O. Rosbach, esp.

1097 ff.; art. Lithika, <bid., by Th. Hopfner;

H. Ritter, Ein arabisches Handbuch der Handels-

wissenschaft, in Isl., vii (1917), 1-91 (passim);

J. Ruska, Die Mineralogie in der arabischen

Literatur, in Isis, i (1913), 341-50.

(M. PLESSNER)

AL-HADJAR AL-ASWAD (see AL-KA®BA].

HADJAR AL-NASR (“the rock of the vulture”),
a fortress founded by the last Idrisids [¢.v.] in a
natural mountainous retreat, placed by Ibn Khaldan
among the dependencies of the town of al-Basra
[g.v.]. Its site has now been identified in the territory
occupied by the small tribe of the Sumatra, east-
north-east of the Moroccan town of al-Kasr al-Kabir
(Alcazarquivir). It is reported to have been known
also by the name of Hadjar al-Shuraf3>. In 317/929-30
the Bani Muhammad, expelled from Fas after the
assassination of their prince, the famous al-Hadjdjim,
settled at al-Basra. These descendants of Idris would
not, however, have escaped the blockade and the
Fatimid persecutions had it not been for the regard
in which the Berbers held the descendants of the
Prophet. It is without doubt these sentiments which
enabled al-Hasan b. Gannin (Djanniin), the local
ruler, to manceuvre skilfully between the Umayyads
of Spain and the Fatimids and to carve out for
himself a principality which in about 361/972 com-
prised not only al-Basra but also Tangiers and
Tetuan. Al-Hakam II, the amir of Cordova, was
finally roused by the activities of Ibn Ganniin into
sending a fleet and an army to subdue him. The



HADJAR aL-NASR — HAD]JDJ 31

Idrisid then took refuge in his fortress with his harem
and his treasure and, after several spectacular
reverses, he finally inflicted a bloody defeat on the
Umayyad troops on 21 Rabi¢ I 362/30 December 972;
their leader, Ibn Tumlus, was killed and they had
to seek refuge within the walls of Ceuta. In order to
avenge this cruel defeat, al-Hakam II sent to
Morocco his best general, the renowned mawli
Ghalib [g.0.], who gathered together his army as soon
as he disembarked and set off to besiege Hadjar al-
Nasr. Ibn Ganniin resisted so effectively that fresh
reinforcements were sent from Spain, with a large
supply of gold to buy over the allies of the Idrisid.
The latter realized that he was lost and was obliged
to surrender on 21 Djumida II 363/19 March 974.
A week later Ghalib inflicted on him the bitter
experience of attending the mosque of the fortress
to hear the prayer pronounced in the name of al-
Hakam, his conqueror. Ghilib returned to Spain
six months later, taking with him Ibn Gaanlin and
his relations of the Bani Muhammad branch. The
arrival of the Idrisids at Cordova on 3 Muharram
364/23 September 974 was the occasion of magnificent
celebrations. Pensions and gifts were accorded to the
700 warriors “who were worth 7,000”. (For their
further history and the assassination of Ibn Ganniin
see IDRIsIDS). With this exile the decay of the
fortress presumably began; the texts make no
mention of it after this date.

Bibliography: Ibn Khaldin, Ibar (tr, de |

Slane, Histoire des Berbéres, index); Ahmad al-
Nagirl, Kitab al-Istiksa?, i, new edition, Casablanca
1954, which summarizes all the Arabic texts (tr.
A. Graulle, in AM, xxxi (1925)); Lévi-Provengal,
Hist. Esp. Mus., ii, where further bibliography can
be found. (G. DEVERDUN)
HADJARAYN, a town in Hadramawt on the
Djabal of the same name, about five miles south of
Maghhad ©All [¢.v.] on the Wadi Dii‘an. Situated
amid extensive palm-groves, it is built against the
slopes of the Djabal. The surrounding land is very
fertile and produces dhura. Irrigation is provided
through channels from the say! and from very deep
wells. The town is of importance as a centie on the
motor road between Mukalla and Shibam. Its houses
are built of brick and are large but the streets are
narrow and steep. It belongs to the Ku‘aytis of
Shibam [g.v.] who are represented in it by a member
of their family, who bears the title #nakib and lives in
a palace on the summit of the hill. Hadjarayn has
about 3,000 inhabitants, many of whom have con-
nexions with Java and speak Malay. In the vicinity
of the town there are relics of the pre-Islamic period,
when the incense trade still flourished in the district.
The 1uins of an ancient town, Raydin, with in-
scriptions are still to be seen about the valley.
Hadjarayn was known to Hamdini but in the
form al-Hadjaran. In his time it consisted of two
towns, Khawdin and Dammin, lying on opposite
sides of the wddi. Khawdin was inhabited by the
Sadaf, Dammiin by the Kinda. At the foot of the
fortified hill, on which Hadjarayn lay, there were
palmgroves and fields of dhura and burr, which were
watered by a ghay! coming from the top of the hill.
Bibliography: J. T. Bent, Southern Arabia,
London 1900; H. Helfritz, Chicago der Wiiste,
Berlir 1932; al-Hamdini, Sifat diazirat al-Arab,
ed. D. H. Miiller, Leiden 1884-91; L. Hirsch,
Reisen in Stid-Arabien, Mahraland und Hadramit,
Leiden 1897; A. von Wrede, Reise in Hadhramaut
.., (ed. H. von Maltzan), Brunswick 1870;
D. van der Meulen and H. von Wissmann,

Hadramaut, some of its mysteries unvesled, Leiden

1932; A. Grohmann, St#darabien als Wirtschafis-

gebiet, Vienna and Brilnn 1922-33, 2 vols., index.

(J. ScuLEIFER-[A. K. IRVINE])

HADJIDJ (A.), pilgrimage to Mecca, ‘Arafat
and Mina, the fifth of the five *“pillars” (arkdn) of
Islam. It is also called the Great Pilgrimage in
contrast to the ‘umra [¢.v.] or Little Pilgrimage. Its
annual observance has had, and continues to have,
a profound influence on the Muslim world. Those not
taking part follow the pilgrims in thought; the
religious teachers, and nowadays the press, radio and
television help them in this by providing doctrine
and news bulletins. For the Muslim community itself
this event is the occasion for a review of its extent
and its strength. To the religious, social and even
political significance which such a gathering has
today, was added, until the 18th century, an eco-
nomic aspect: then, at this time of the year, Mecca
was the site of one of the greatest commercial fairs
of the world in which were found the products of
Europe, Arabia and the Indies. Moreover, in those
times, when travelling was still difficult, the pil-
grimage helped to produce a mingling among the
élite of the Muslim world: scholars on the way to
Mecca would stay temporarily at places in the way,
forming friendships with colleagues or themselves
teaching in the local mosques.

i, -— THE PRE-IsLaMICc HADIDJ.

The investigation of the original meaning of the
root p.di goes no further tham hypotheses, some
however probable. The Arabic lexicographers give
the meaning “to betake oneself to”; this would
agree with our “go on pilgrimage”. But this meaning
is as clearly denominative as that of the Hebrew
verb. Probably the root 3, which in North as well
as South Semitic languages means ‘““to go around,
to go in a circle”, is connected with it. With this we
are not much farther forward however; for we do not
even know whether religious circumambulations
formed part of the original kadidi. We do know that
in the pre-Muslim period two annual markets were
held in the month of Dhu ’l-Ka‘da, at Ukaz and
Madijanna. These were followed in the early days of
Dhu ’1-Hididia by that of Dhu ’l-Madjaz and thence
the people went direct to CArafat. The Muslim
practice of going out from Mecca to cArafit is there-
fore probably an innovation; and Islam knows
nothing of religious circumambulations in “Arafit.

This Hadjdi to Arafat was not a local peculiarity;
pilgrimage to a sanctuary is an old Semitic custom,
which is prescribed even in the older parts of the
Pentateuch as an indispensable duty. “Three times
a year shall you celebrate for me a hag’ is written in
Exodus (xxiii, 14), and *“‘three times a year all thy
males shall appear before the Lord Yahwe’ (ibid.,
17 and xxxiv, 22). But in Arabia also there were
probably several places of pilgrimage where festivals
like that of the Hadidi of ‘Arafat were celebrated.
The month of Aggathalbaeith mentioned by Epi-
phanius seems to presuppose a sanctuary in the north.

The bkadidi of ©Arafit took place on 9 Dhu
’l-Hididja; the most diverse Arab tribes took part
in it, but this was only possible when peace reigned
in the land. The consecutive months Dhu ’I-Ka‘da,
Dhu ’I-Hididia and Muharram thus formed a sacred
period during which tribal feuds were at rest;
weapons were laid aside in the holy territory.

It may be regarded as certain that in Muhammad’s
time the sacred festival fell in the spring. Wellhausen
has, however, made it appear probable that the
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original time of the hadidi was the autumn. If, as is
probable, the above mentioned intercalary month
had for its object to maintain this time of the year,
the intercalation did not effect its purpose, but from
what cause we do not know. If the kadjdj originally
fell in the autumn, it is natural, when jnquiring into
its original significance, to compare it with the
North Semitic autumnal festival, the “Feast of
Tabernacles” (or Day of Atonement), a proceeding
which finds further support in the fact that the

Feast of Tabernacles in the Old Testament is often

called briefly the hag (e.g., Judges, xxi, 19; I Kings,
viii, 2, 65). We will indeed find several features in
agreement (see below).

Great fairs were from early times associated with
the hadidi, which was celebrated on the conclusion
of the date-harvest. These fairs were probably the
main thing to Muhammad’s contemporaries, as they
still are to many Muslims. For the ceremonies had
already then lost their religious significance for the
people. The following may be stated: a main part of
the ceremony was the wukif, “the halt”, in the plain
of ‘Arafat; in Islam the hadjdi without wukdaf is
invalid. This can only be explained as the survival
of a pre-Muslim notion. Houtsma has compared the
wukif with the stay of the Israelites on Mount Sinai.
The latter had to prepare themselves for this by
refraining from sexual intercourse (Exodus, xix, 15)
and the washing of their garments (Exodus, xix, 10,
14). Thus they waited upon their God (R"12), 11, 15).
In the same way the Muslims refrain from sexual
intercourse, wear holy clothing and stand before the
deity (wakafa = ])D = stand) at the foot of a holy
mountain.

On Sinai, the deity appeared as a thunder- and
lightning-god. We know nothing of the god of ‘Arafat;
but he probably existed. Muhammad is related to
have said at the Farewell Pilgrimage: ‘“The whole of
€Arafat is a place for standing (mawkif), the whole
of Muzdalifa is a place of standing, the whole of Mina
a place of sacrifice”. Snouck Hurgronje has explained
these words to mean that the particular places there,
where heathen ceremonies were performed, were to
lose their importance through these words. A little
is known of these heathen places in Muzdalifa and
Mini (see below).

It is uncertain whether the day of ‘Arafit was a
fast-day or not. In Tradition it is several times ex-
pressly stated that Muhammad’s companions did
not know what was his view on this question: he
was therefore invited to drink and he drank. The
ascetic character of the kadjdj days is clear from the
thram prohibitions. That these were once extended to
include food and drink is clear from Muhammad’s
explanation: ‘“‘the tashrik days (11-13 Dhu ’1-Hidjdja)
are days of eating, drinking and sensual pleasure”.
In early Islam ascetically disposed persons therefore
chose the kadidi as the special time for their self-
denials (see Goldziher in RHR, xxxvii, 318, 320f.).

The wukaf lasts in Islam from the moment after
midday till sunset. Tradition records that Muham-
mad ordered that ‘Arafat should not be left till after
sunset, while it had previously been usual to begin
the ifdda even before sunset. But the Prophet is said
not only to have shifted the time, but even to have
suppressed the whole rite by forbidding the running
to Muzdalifa and to have ordered that it should be
slowly approached. But how tenacious the old
custom is, is clear from modern discriptions of the
ifada. Snouck Hurgronje thought he saw a solar
rite in the Jatter, a view which was more definitely
formulated by Houtsma in connexion with the

character of the padjd; (see below), viz, that it was
originally considered a persecution of the dying sun.

The god of Muzdalifa was Kuzah, the thunder-god.
A fire was kindled on the sacred hill, also calledKuzah.
Here a halt was made and this wukdf has a still
greater similarity to that on Sinai, as in both cases
the thunder-god is revealed in fire, It may further be
presumed that the traditional custom of making as
much noise as possible and of shooting was origin-
ally a sympathetic charm to call forth the thunder.

In pre-Islamic times, the ifdde to Mina used to
begin as soon as the sun was visible, Muhammad
therefore ordained that this should begin before
sunrise; here again we have the attempt to destroy
a solar rite. In ancient times they are said to have
sung during the ifdda: ashrik thabir kayma nughir.
The explanation of these words is uncertain; it is
sometimes translated: “Enter into the light of
morning, Thabir, so that we may hasten’.

When they arrived in Mina, it seems that the first
thing they did was to sacrifice; 10 Dhu ’1-Hidjdja
is still called yawm al-addhi, “day of the morning
sacrifices”, In ancient times the camels to be sacri-~
ficed were distinguished by special marks (taklid)
even on the journey to the haram; for example two
sandals were hung around their necks. Mention is
also made of the ish%dr, the custom of making an
incision in the side of the hump and letting blood
flow from it; or wounds were made in the animal’s
skin. It is frequently mentioned also that a special
covering was laid on the animals.

According to a statement in Ibn Hisham (ed.
Wiistenfeld, 76 f. = tr. Guillaume, 50), the stone-
throwing began only after the sun had crossed the
meridian. Houtsma has made it probable that the
stoning was' originally directed at the sun-demon;
strong support is found for this view in the fact that
the Hadjdi originally coincided with the autumnal
equinox; similar customs are found all over the
world at the beginning of the four seasons. With
the expulsion of the sun-demon, whose harsh rule
comes to an end with summer, worship of the thunder-
god who brings fertility and his invocation may
easily be connected, as we have seen above at the
festival in Muzdalifa. The name farwiya, “moisten-
ing”, may also be explained in this connexion as a
sympathetic raincharm, traces of which survive in
the libation of Zemzem water. These are again paral-
lels to the Feast of Tabernacles (or Day of Atone-
ment): the goat, which was thrown from a cliff for
€Azazel, is not difficult to identify as the type of the
sun-demon; and the libation of water from the holy
well of Siloam was also a rain-charm, for the con-
nexion between the Feast of Tabernacles and rain
is expressly emphasized (Zach., xiv, 17). Further we
may call attention to the illumination of the Temple
on the Feast of Tabernacles, which has its counter-
part in the illumination of the mosques in Arafit
and Muzdalifa, as well as the important part which
music plays at both feasts.

Quite other explanations of the stone throwing
are given by van Vloten (Feestbundel . .. aan Prof.
M. J. de Goeje aangeboden, 1891, 33 ff.) and Chauvin
(Annales de VAcad. Royale d’Arch. de Belgique, sth
Ser., Vol. iv, 292 ff.). The former connects the
stoning of Satan and the Kur’inic expression
al-Shaytan al-radiim with a snake, which was in-
digenous to ‘Akaba. The latter finds in it an example
of scopelism: the object of covering the Hadjdi
ground with stones thrown on it was to prevent the
cultivation of it by the Meccans. Both these theories
have been satisfactorily refuted by Houtsma. Cf.
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also Doutté, Magie et religion, 430 ff.—On the signi-
ficance of shaving in connexion with the history of
religions, see the article 1grAM.

On the Tashrik days some of the pilgrims dry the
flesh of the sacrificed animals in the sun to take it
with them on the return journey. This custom agrees
with the meaning of the word faskrik given by the
Arab lexicographers, f.e., “to dry strips of meat in
the sun”; but it may be doubted whether this is the
original meaning of the word. A satisfactory ex-
planation has not yet been given; see, however, Th.
W. Juynboll. Uber die Bedeutung des Wortes Taschrik,
in Zestschr. f. Assyr., xxvii, 1 ff. It must also be
noted that Dozy in his book De Israélicten te Mekka,
traces the words faskrik and larwiya as well as the
whole Hadjidi to a Jewish origin; but his thesis may
be considered definitely refuted by Snouck Hur-
gronje's Het Mekkaansche Feesi.

(A. J. WENSINCK)

ii. — THE ORIGIN OF THE IsLamic Hapinj.

Mubhammad’s attitude to the Hadjdi was not
always the same. In his youth he must have often
taken part in the ceremonies. After his “call” he paid
little attention at first to the festival: in the oldest
stiras it is not mentioned and it does not appear
from other sources that he had adopted any definite
attitude to this originally heathen custom.

Mubhammad’s interest in the Hadidi was first
aroused in Medina. Several causes contributed to
this, as Snouck Hurgronje showed in his Mekkaansche
Feest. The brilliant success of the battle of Badr had
aroused in him thoughts of a conquest of Mecca. The
preparations for such an enterprise would naturally
be more successful if the secular as well as the
religious interests of his companions were aroused.
Muhammad had been disappointed in his expecta-
tions regarding the Jewish community in Medina and
the disagreements with the Jews had made a religious
breach with them inevitable. To this period belongs
the origin of the doctrine of the religion of Abraham,
the alleged archetype of Judaism and Islam. The
Ka‘ba now gradually advances into the centre of
religious worship: the father of monotheism built it
with his son Ismi‘ll and it was to be a ‘“place of
assembly for mankind”. The ceremonies performed
there are traced to the divine command (Kur’an, 1I,
119 ff.}). In this period also the Ka‘ba was made a
kibla {q.v.] (cf. Kur’an, II, 136-45) and the Hadjdj is
called a duty of man to Allah (III, ¢x). This is the
position of affairs in the year 2 of the Hidjra. It was
only after the unsuccessful siege of Medina by the
Meccans in the year 5 that Muhammad was able to
attempt to carry out his plans. The first effort was
made in the expedition to Hudaybiyya, which
although it did not bring him to Mecca, yet by the
treaty with the Kuraysh brought an ‘umra into
prospect for the next year. In the year ¥ Muhammad
instituted the ceremonies at the Ka‘ba; but it was
only after the conquest of Mecca in 8 that the
opportunity was afforded of publicly celebrating the
festival. But he did not take advantage of this
occasion himself, for in the year 9 he sent Aba Bakr
in his stead as leader of the pilgrim caravan to
Mecca. While the latter was on the way, he was
overtaken by Ali b, Abi Talib, who had been com-
missioned to read out to the pagan pilgrims the
bard’a (Kur’an, IX, 1 ff.) which had been revealed
in the meanwhile; in these verses the performance of
the pilgrimage was forbidden to unbelievers, except
those with whom the Prophet had made special
treaties.

Encyclopaedia of Islam III

In the year 10 Muhammad himself led the Hadid.
Tradition has much to tell on the subject of this so-
called farewell-pilgrimage (kadidiat al-wadd®). These
accounts of the ceremonies performed by Mubammad
agree essentially with the later practice. The ar-
rangements which he made on this occasion are of
importance, however, for the history of the Hadjdj,
notably the abolition of the “intercalation’ (nasi’)
and the introduction of the purely lunar year, which
is mentioned in the Kur’in with the words: *“Verily
the number of months with God is twelve months in
God’s book, on the day when He created the heavens
and the earth; of these four are sacred; that is the
true religion. In these shall ye do no injustice to one
another. But fight the unbelievers, as they fight you,
one and all, and know that God is with the righteous,
The intercalation is but an increase of the unbelief,
in which the unbelievers err, for they make it {i.e.,
the time in which it falls or should fall} lawful one
year and unlawful the next” (Kur’in, IX, 36 ff.).
On other ordinances promulgated on this occasion
see below. (A. J. WENSINCK)

iii. — THE IsLaMic HapiD)

A. The journey to Mecca. It is a duty obli-
gatory on every Muslim man or woman who has
reached the age of puberty and is of sound mind to
perform the hadidi once in his or her life provided
that they have the means to do so (cf. Kur’an, III,
91/97). The following are exempt for as long as their
incapacity lasts: the insane, slaves, those who have
not been able to obtain mounts or save the sums of
money (procured honestly, kaldil) necessary for the
journey and for the sustenance of their families
during their absence. The obligation is lifted also
during periods when the route is unsafe by reason of
war, abnormal brigandage, epidemics, etc. For certain
categories of Muslims who are unable to go, the law
provides the possibility of accepting or hiring the
services of other Muslims who will take their place
on the pilgrimage. Each substitute may represent
only one person and must already have made the
pilgrimage on his own behalf. In this way invalids
and elderly people can delegate someone to replace
them. Provision is even made for a substitute to be
sent posthumously.

The pilgrimage of a child (with his family) or of a
slave (with his master) is considered a meritorious
act but does not fulfil the obligation and must be
made again when the one has reached puberty and
the other become free. Some ‘wlama’ insist that
every woman must be accompanied by her husband
or a close male relative (brother, son, etc.) who has
the right to enter her harem; others say that a
woman is obliged to go even if she has no such
protector.

In practice, statistics show that only a small
number of Muslims, especially in the case of those in
countries far from Mecca, is able to perform the
pilgrimage. It is beyond the reach of many people of
limited means. And it is established that a fair
number of those who could have afforded it die
without having been to Mecca.

The hadidi always takes place on the same dates
of the lunar calendar, during the first two weeks of
the month to which it gives its name Dhu ’I-Hididia.
Ever since Islam suppressed the intercalary month
[see nNasi’] which every three years corrected the
discrepancy between the solar and the lunar year
(Kur’an, 1X, 36-7) the Muslim festivals, and con-
sequently the pilgrimage, fall each year ten or
eleven days earlier than the preceding year, and thus

3
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run through the whole cycle of the seasons in 32-3
years, The journey is of course much harder when
the hadidi takes place in high summer, although the
cold of winter, especially at night, can also be
painful for the pilgrims, insufficiently protected by
their ritual garments. Only Muslims may be present
at the pilgrimage, though very rarely Christian
travellers have been able to mingle with them,
protected by a disguise. In the rrth/17th and 12th/
18th centuries Muslims sometimes took with them
Christian slaves, who thus penetrated into the
forbidden territories.

Until the 18th century, the methods of travel
available to pilgrims were either sailing ships as far
as Djudda, or caravans. The latter were in effect
convoys organized by the authorities of the great
Muslim countries. The dangers of the journey (the
risk of losing their way in the dese1t, of being caught
in a sandstorm or in the torrent of a river-bed filled
with water by sudden rain, the danger of attack by
Bedouins, of epidemics, etc.) rendered it a serious
undertaking, and the pilgrim knew that he might die
on the way. For this reason there have long been
more men than women pilgrims. The authorities, for
their part, had built at the most important points of
the route forts, some of them quite small, which were
manned by small garrisons and served also as stations
for supplies of water and food. A military escort
accompanied the convoy, supplying as it passed the
annual relief of the garrisons. The nomad tribes
whose territory was crossed were won over by the
distribution of money (called surra, ‘‘purse” {q.v.])
and of robes of honour. Each section was directed
by a pilgrim leader [see AMIR AL-HADID]], in addition
to whom there were the leaders of secondary caravans
in case the main caravan became divided. From the
#th/13th century onwards, a famous palanquin, the
mahkmal [¢.v.], was carried to symbolize the political
authority of certain Muslim countries, especially
Egypt, and then the Ottoman Empire. Other
displays of prestige consisted of taking musicians
as part of the caravan and of letting off fireworks at
certain points; (for details of the material organization
of a caravan, see J. Jomier, Mahmal).

An important caravan was mustered at Damascus
and reached the Hidjaz by following broadly, as far
as Medina, the direction later taken by the Hidjaz
railway through Ma‘n and Mada’in Salih. It was
accompanied by a Syrian mahkmal and the journey
from Damascus to Medina took about thirty days
(see R. Tresse, Pélerinage syrien).

A caravan from the Maghrib, sometimes with a
parallel group proceeding by sea as far as Alexandria,
made its way first to Cairo, and was sometimes
joined en route by groups of pilgrims from Senegal
and Timbuktu. Then groups of Egyptians and
Maghribis set off again for the Hidjiz at twenty-four
hour intervals. Their route led through ¢Adjerud,
€Akaba, the country of Madyan and the eastern shore
of the Red Sea. The Egyptian caravan travelled with
its mahmal, while the new exterior hangings (kiswa
[g.v.]) for the Ka‘ba were carried on other camels.
The journey from Cairo to Mecca took about 35 days.
However some pilgrims preferred the sea route;
indeed at the time of the Crusades there was no
choice, and to avoid passing too close to Frankish
territory pilgrims coming from Egypt travelled up
the Nile and then across the desert to the port of
¢Aydhib, where they took ship for Djudda. In spite
of the resumption of the overland caravan under
Baybars, the sea traffic continued. Towards the end
of the 8th/r4th century ‘Aydhab was replaced by

the port of Tir (in Sinai), and later it was Suez which,
in the 19th century, monopolized the steamship
traffic. The last official Egyptian caravan to go by
the overland route was in 1300/1883 and it consisted
of only 1,170 persons. But once in the Hidjiz, the
Egyptian pilgrims continued to group themselves
into official caravans around their makmal, which
had been brought there by ship, until 1926 when the
palanquin was seen in the Holy Places for the last
time.

There was also a caravan from C‘Irdk, across
Arabia, and another from the Yemen (see Burck-
hardt, Travels, appendices i and ii). The pilgrims
from central Africa made their way to Port Sudan,
where they embarked for Djudda. The arrival at
Mecca of the principal caravans, especially those
from Syria and Egypt, was a great event for the
inhabitants of the city. They camped in places
specially allotted to them (see the plan of Mecca in
C. Snouck Hurgronje, Mekka I or in Rif‘at Pagha,
Mir’at al-Haramayn), and they generally did not
appear until a few days before the hadjdj.

During the last century the journey to the Hidjiz
has been greatly changed, first by the advent of
steam navigation, then by the building of the
short-lived Hidjaz railway {q.v.] (opened in 1908)
and finally by the introduction of motor vehicles
into Arabia and the spread of air travel. It has been
altered also by public health measures, by the in-
troduction of quarantine, and above all by the use
of vaccination, so that the terrible epidemics of
earlier centuries are now a thing of the past. Nowadays
the death rate is relatively low and the main causes
of death are the advanced age of some of the pilgrims,
and sunstroke. The annual reports of the Muslim
quarantine doctors who have accompanied the
pilgrimage to the Hidjdz form a collection of
extremely valuable documents; they consist mainly
of technicalities, but often contain much that is of
human interest and are often vividly written and
sometimes very moving (texts printed practically
every year since the beginning of the 2oth century
by the Quarantine Office at Alexandria, not for sale).

Up to the present only a rough annual figure has
been available for the number of pilgrims. For one
thing it is difficult to estimate how many Muslims
from Arabia itself take part in the kadjdj, and then
the rather fragmentary information provided by
the quarantine services or the pilgrimage offices in
the different countries, which alone could provide
the numbers of non-Arabian pilgrims, would need to
be brought together systematically. Dr. Buez, in
Une mission au Hedjaz, Paris 1873, 84, gives the
approximate total of pilgrims for 23 years between
1807 and 1873. The minimum was 50,000 in 1853 and
1859, the maxima 150,000 in 1873 and 160,000 in
1858. In 1926, a very exceptional year for this period,
250,000 pilgrims are reported.

According to the Meccan press during the last few
years (but always excluding the pilgrims who come
from the Arabian peninsula itself), from 1957 to
1962 there was an annual total of between 140,000 and
180,000. During this period the chief annual conting-
ents varied within the following limits, reckoning in
thousands: Egypt 30-40 (with only 10 in 1962
because of tension between Egypt and Saudi Arabia),
Iran 10-28, Pakistan ¢-23, India 13-20, Indonesia
7-13, Syria 5-13, Sudan 5-7, Nigeria 3-15, Irak 3-11.

Pilgrims have always been able to make financial
arrangements with agents (mukawwim), or nowadays
with organizations, who undertake to provide for
them in advance all the material needs of the journey.
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Some pilgrims take advantage of the journey to pay
long visits to places on the way and to spend some
time in the Holy Cities. Their aim may be devotion,
study, commerce, or even simply to work to earn
enough to continue their journey. In the Middle Ages
many used to arrive at Mecca in Ramadin, the
month in which the performance of the ‘umra is held
to be especially meritorious. A special caravan, the
Radjabiyya, which set off from Cairo in Radjab, is
mentioned from time to time in the 8th/14th century
chronicles. Devotional motives influenced the decis-
ions of the pilgrims, The year in which the station at
CArafit fell on a Friday was held to be particularly
blessed, and to die near to the Holy Places was
considered to bring especial grace. Until the 19th
century many, by carrying on commercial activities
during the pilgrimage, were enabled to cover, in part
or entirely, the expenses of the journey, and some big
merchants were even able to make a considerable
profit. Finally it should be mentioned that there
exist at the present time in the most impoitant
Muslim cities associations whose aim is to encourage
the pilgrimage. (For some aspects of a pilgrimage
made by a Shi‘i at the beginning of the zoth century,
see Kazem Zadeh, Relation d’un pélerinage d la
Mecque, in RMM, xix (1912), 144 ff.) The word
kddidi so often added to Muslim names is an honorific
title meaning “one who has made the pilgrimage”.

B. Arrival at Mecca. The pilgrim will already
have put on the sacred garment or thrdm [¢.v.] when
he passed through (or was on a level with) one of the
places prescribed for this by tradition, or before he
boarded the plane for Djudda. He is then mujrim, in
a state of holiness, observing the prohibitions laid on
those who are in this state and repeating frequently
the invocation known as falbiya [¢.v.]. The rites on
arrival at Mecca are the same for all, for the hadidi
is in fact an ‘umra, that is a rite of visiting the Ka‘ba,
which is completed by the rites of visiting the Holy
Places in the neighbourhood of Mecca. The ‘umra
consists of walking seven times round the Ka‘ba
(tawdf [¢.v.]), praying two rak®as facing the Makim
Ibrahim and the Kaba (this prayer, according to the
various juridical schools, is either only sunmna or
wadjib), and finally traversing seven times (four
times going and three times returning) the distance
between Safa and Marwa (sa®y [¢.v.]). What follows
these observances depends on the intention which
the pilgrim formed at the time of assuming the
ihram. He intended to perform either the hadidi
alone (ifrdd) or the ‘wumra and the padidj together
(kiran); in either of these two cases he does not
relinquish the state of ikrdm after having performed
the rites of arrival. But if he wanted to perform
the ‘wmra first and then to enjoy (tamattu®) the
freedom of a normal life, not resuming the thrdm
again until the last minute for the kadjdj, he decon-
secrates himself by having a few locks of hair cut off
and coming out of the shrdm. But in this case he will
have to offer a sacrifice, which can be made wherever
he chooses in the sacred territories and within a
period upon the duration of which the jurists differ.

In general, the pilgrim joins a group led by a guide
(shaykk, dalil, mufawwif). In this town, where the
pilgrimage is the sole source of revenue for the
inhabitants, who naturally try to gain as much as
possible from it, it is useful to have the protection of
a guide, no matter what this costs. Some guides visit
the various Muslim countries from time to time to
recruit their clients in advance.

C. The collective ceremonies of the kadidj.
Unlike the preceding observances, which each

pilgrim carries out individually and at any date he
chooses within the months set aside for them, the
visits to the Holy Places in the vicinity of Mecca are
made collectively in a traditional order, between 8
and 12 Dhu ’I-Hididia. We can give here only the
broad outlines of the question, which has provoked
an abundant literature among the casuists, each
juridical school having its own requirements regarding
details. These will be found in a table given by al-
Batandni, al-Rikla al-Hidjdziyya, 178.

On 7 Dhu ’l-Hididia, there is preached in the
mosque of Mecca a sermon or khutba in the course of
which the pilgrims are reminded of the duties which
will fall on them.

It is generally on 8 Dhu 'lI-Hidjdja that the pilgrims
who have relinquished tkram for tamattu® assume it
again. This day is called “day of watering”, yawm
al-tarwiya; for, say the Arabic writers, on this day
the pilgrims water their animals and provide them-
selves with water for the following days. This
explanation is not accepted by Wensinck and
Gaudefroy-Demombynes, among others, who prefer
to see in this name traces of an ancient rain rite.

The pilgrim then becomes part of an immense
crowd moving towards the east. Tens or hundreds of
of thousands of men and women in their white
ritual garments enter a desert valley overhung
with mountains and rocks. Formerly this was a mass
of people on foot, and of camels, in which the pilgrims
were accompanied by merchants who were there in
order to offer them whatever could be sold in such
circumstances. Today, cars and lorries proceed along
the metalled road, while a string of first aid posts is
set up for some days.

The night from 8 to 9 is spent at Mind (merely
from custom) or already at “Arafat (25 km/15 miles
from Mecca), where in the roth/i6th century a fire-
work display was held.

The central event of the kadidi is the station
(wukif), on 9 Dhu ’I-Hididja, in front of the Djabal
al-Rahma, a small rocky eminence in the valley of
Arafat itself. All the juridical schools consider this
to be an indispensible rukn. The station begins at
noon (when the sun has passed its apogee) with the
joint recital of the prayers of zuhr and of ‘asr brought
forward, and it lasts until sunsets A sermon is
preached to commemorate that which was given by
Muhammad, but it is almost impossible to hear it in
this vast valley (the juridical schools differ on
whether there ought to be one or two sermons).
Tents are erected as a shelter from the sun. This
gathering is without doubt the most impressive
moment of the pilgrimage, even though some of
those present who have come for merely material
purposes continue to go about their business. For
the crowd of pilgrims it is a time of prayer and of
collective emotion, and invocations are heard on
every side.

On 27 May 1960, His Excellency Shaykh Shaltiit, the
Rector of al-Azhar, gave, in a lecture on Cairo Radio,
the following directives for this station: It is enough,
he stated in effect, to spend at Arafit one hour of
the time between noon and sunset, and at this time
the pilgrim should be completely alone with God,
whether standing, seated or lying down. It is not, as
some assert, enough to be there, but asleep. The
ascent of the Djabal al-Rahma is not prescribed by
the Law and can be dangerous with such a crowd of
people. Finally he said that it is not necessary to
remain there until night, so that one adds to the
jostling crush as the crowd leaves Arafit.

The doctors of the law admit-that those who have



36 HADJDJ

been delayed can still perform individually a brief
but valid station at “Arafat during the following
night and until, but not beyond, the dawn, before
hastily overtaking the main mass of pilgrims; but
once this permitted period is over they will have to
perform the whole pilgrimage again. In the Middle
Ages it was sometimes known for pilgrims to remain
twenty-four hours at “Arafit in order to be quite
sure of the validity of their pilgrimage when there
was doubt about when exactly the lumar month
began and thus of which day was in fact 9 Dhu
'1-Hidjdja.

The mass of pilgrims leaves “Arafat on the evening
of the gth, when the sun has set. Then there begins
the running (called ifdda), in which the pilgrims re-
trace the road by which they have come from Mecca.
They pass the <dlamayn, or boundary marks,
which show that they are entering again the haram
which surrounds Mecca. It is said that there is
sometimes great confusion among the rushing crowd.
The Maghrib and Isha® prayers are recited together
at Muzdalifa, the second of the Holy Places outside
Mecca which the pilgrims are to visit. The Kur®in
speaks of this place under the name of al-Mash‘ar al-
Haram. The mosque here is illuminated. The night is
passed here by all except the women and the frail
and sick, who may omit this and go ahead of the
others to Mina in order to proceed calmly during
(but not before) the second part of the night to the
ritual stoning of ‘Akaba.

On the morning of the 1oth, the day called yawm
al-nahr, after the recital of the first prayer (al-fadir),
the crowd proceeds from Muzdalifa to Mina, which
for three days will be the place where the pilgrims
gather. The pilgrims first proceed to throw seven
small stones at a construction called djamrat al-
‘akaba [see AL-DJAMRA] which stands against the
mountain at the western exit from the valley of
Min3a. This is the only stoning which takes place on
the 1oth. Around this place, which now in the
thoughts of the pilgrims symbolizes the Devil, the
crush is indescribable and all that can be seen is a
mass of outstretched arms.

Next follow the sacrifices which have given this
day its name of Feast of Sacrifices. Tens of thousands
of sacrificial victims, mainly sheep and goats, are
offered for sale by the Bedouins and the merchants
of Mina; only dignitaries of high rank sacrifice
camels. A rock near “Akaba is held to be the most
auspicious site for the sacrifice (Burckhardt, Travels,
ii, 59; Burton, 4 Pilgrimage, ii, 240), but in fact the
doctors of the law insist that sacrifice can be made
anywhere in Mina. The pilgrims themselves consume
a part-of the meat from the slaughtered animals,
then the poor take what they want and the rest is
abandoned. For the last fifty years, the local autho-
rities have regulated the slaughter and especially the
burial of the remains, so as to put an end to the smell
which in former times very soon arose from this huge
charnel-house. This offering of a victim in memory
of that of Abraham springs from a private devotional
act, rules for which are sometimes laid down by the
doctors; it is not absolutely obligatory. Many offer
at this time the sacrifice which is due for their
tamattu® (or their kirdn, as certain doctors stipulate).
It should be noted that this is a simultaneous offering
of many individual sacrifices and not a collective
ceremony.

It is usual after the sacrifice to have the head
ritually shaved or the hair cut short. Then the
pilgrim returns to Mecca to perform a fawdf around
the Ka‘ba, which is now seen for the first time

adorned with its new exterior hangings (kiswa). This
is the tawdf of the ifada, which forms an indispensible
part (rukn) of the pilgrimage. It is best if it is done
on the roth, but it can be transferred to the following
days under certain conditions laid down by the
jurists. The pilgrims who are making only the
hadidi or the hadidi and ‘umra combined (kirdn)
have now finished the main part of their observances.
Only those pilgrims who have chosen tamaftu® have
still to perform the ritual running of the sa‘y.

After the ritual shaving (or the trimming of the
hair of the head or the body) the prohibitions end and
the pilgrims can leave the state of thrdm. Conjugal
relations (djimd®), however, are permitted only after
the tawdf of the ifdda (or the say for pilgrims who
have chosen the tamattu®). According to certain
doctors the order of performing the stoning, sacrifice,
shaving and fawdf may be reversed. As an act of
devotion also the water of Zamzam is drunk and a
further visit is made to Mina.

The 11-13 Dhu °'l-Hidjdja are called ayyam al-
tashrik (see below). These are days of social relations,
and of visits in company to Mini. Witnesses speak of
the striking contrast between this motley crowd,
clad in the greatest possible variety of local dress,
and the sight of it on the previous day in the uni-
formity ot the ritual garments. In the roth/i6th
century a firework display was given on the first
night. Each day normally between mid-day and
sunset, every pilgrim has to throw seven stones at
each of the three djimdr of Mina, ending with that
of ‘Akaba (the only one which had been stoned on
the 1oth}. This order of stoning follows a tradition
of the Prophet who is said to have acted thus [see
AL-DJAMRA]. It is also the custom to sacrifice near a
granite block on the slope of Mount Thabir (cf.
Burckhardt, Travels, ii, 65; al-Bataniini, Rikla, 196,
map 184); Abraham is said to have prepared his son
for sacrifice here. It is permitted to leave Mina on
the 12th and thus to omit the three ritual stonings
still prescribed for this day. ¥t appears that the
pilgrims usually take advantage of this permission
and so return to Mecca. When they are about to
leave the town for good, it is the custom for them to
perform a last fawdf, called the ‘farewell fawdf’.

The pilgrims take advantage of their presence at
Mecca to visit the places whicl are connected with
memories of the Prophet and his family. Those who
have performed only the kadidi (ifrdd) and who now
wish to perform an ‘umra will again assume the
thrdm at a place called Tanim. But it was above all
during these days that, until the r2th/r8th century,
the commercial fair of Mecca reached its height.
Finally, a large proportion of the pilgrims make
arrangements to go to Medina, either on the way to
Mecca or on the return journey, in order to visit the
tomb of the Prophet.

The ceremonies briefly described above are the
normal ceremonies of the kadidj. There is laid down
a series of acts which are to be performed in reparation
for the omission of one or another of the secondary
rites or for any negligence in performing them. They
range from the offering of a sacrificial victim to
fasting and the giving of food as alms to the poor.
But nobody must fast during the feast days at Min3,
unless for very special reasons which have been
examined by the doctors of law.

D. The spiritual significance of the hadidi.
The sermons and discourses given in recent years on
Cairo Radio allow us to trace in outline the spiritual
significance of the pilgrimage as it is regarded today.
The primary obligation of the pilgrims is to perform



HADJDJ 37

a monotheistic act of worship; obeying the order of
the One God, they come as ‘“‘guests of God” to visit
the ““house of God”, towards which Muslims through-
out the world turn at each of their five daily prayers.
Firstly, the pilgrims are exhorted to make this
journey for God alone, to purify themselves of alt
that could estrange them from God, and to avoid all
quarrelling. They are to ask of God pardon for their
sins and beseech Him to grant them His mercies.
Secondly, the traditional formulas of the prayers
make the crowd ceaselessly repeat that God is One
and has no associates. It is thus expressed in the
formula of the talbiya [¢.v.], and in this invocation
which is often repeated at ‘Arafat: “There is no god
but the One God, Who has no associates; to Him
belongs power, to Him belongs glory. He holds all
good in His hands and has power over everything”.
There are many invocations of the same type.

Furthermore, the pilgrim frequently hears preachers
telling of the deeds and actions of the Prophet during
his last pilgrimage (hadid{ al-wadd®) in the year
10/632. The ‘“‘descent” of Kur®an, V, 5/3 at “Arafat
and the khutba of the Prophet at this same place are
especially emphasized. Moreover, everything reminds
the pilgrims of the existence of the Umma (the
Muslim community) and its extent. Sermons and
articles are fond of repeating that the pilgrimage is
the annual congress of the Muslim world. The
equality of all Muslims before God, and its symbol-
ization by the uniformity of the ritual garments, are
firmly emphasized. Many pilgrims buy for one of the
parts of their thrdm a piece of cloth large enough to
serve later as a shroud—the thought of death and
judgement is never far off. The pilgrims are counselled
to exercise the social virtues of patience and calmness
in the face of the thousand and one little incidents
which may arise. Finally, in the town of Mecca
itself, which saw formerly the defeat of the poly-
theists at the hands of the Muslims, there are many
reminders of the duty of the Holy War (djikdd), in
all the forms of hot or cold war which this struggle
can assume in our time. The sacrifice at Mina is used
nowadays to demonstrate the necessity of sacrifice
in the fight for the cause of Islam.

The memory of Abraham is sometimes evoked
concerning the sacrifice, but it is more often linked
with the Ka‘ba and with the pilgrimage in general,
for the Kur’an attributes to Abraham both the
building of the sanctuary and the call to the pilgrim-
age. If the properly performed pilgrimage is rewarded
by complete forgiveness of sins (as is taught by a
hadith frequently quoted, and given by both al-
Bukhari and Muslim), this forgiveness is not linked
to any particular rite and certainly not to the
slaughter of an animal offered as a sacrifice. The
pilgrimage does not include a sacrifice for sin.

As always, the preachers present the ideal state
of things; the reality is very much more prosaic.
There are all types among the pilgrims, the fervent
and the lukewarm, those who are truly pious and
those who come out of self-interest or to conform
socially. Immediately the period of prohibitions is
over, most of them waste no time in returning to the
pleasures of life. Until the last century, many of the
wealthy pilgrims would buy a concubine slave-girl
to take back with them to their country. Never-
theless, it is undeniable that many of the present-day
pilgrims who return from the Hidjaz, and are
welcomed home with great celebrations, have a
powerful desire to return again to these places which
have made an unforgettable impression on them. It
is much more difficult to know the exact kind of

spiritual influence which is exerted by the pilgrimage.
Does it consist primarily of a development of the
sense of belonging to a community ? Or is it a loftier
attachment to other and strictly Muslim values?
This is known only to God.
(A. J. WENSINCK-[J. JOMIER])

The social, cultural and economic effects of the
Pilgrimage in medieval Islam are of immense
importance. Every year, great numbers of Muslims,
from all parts of the Islamic world, from many races
and from different social strata, left their homes and
travelled, often over vast distances, to take part in
a common act of worship. These journeys, unlike
the mindless collective migrations familiar in ancient
and medieval times, are voluntary and individual.
Each is a personal act, following a personal decision,
and resulting in a wide range of significant personal
experience. This degree of physical mobility, without
parallel in pre-modern societies, involves important
social, intellectual and economic consequences. The
pilgrim, if wealthy, may be accompanied by a
number of slaves, some of whom he sells on the way
—as a kind of traveller’s cheques—to pay the
expenses of his journey. If he is a merchant, he may
combine his pilgrimage with a business trip, buying
and selling commodities in the places through which
he travels, and thus learning to know the products,
markets, merchants, customs and practices of many
lands. If he is a scholar, he may take the opportunity
to attend lectures, meet colleagues, and acquire
books, thus participating in the diffusion and
exchange of knowledge and ideas. The needs of the
pilgrimage—the commands of the faith reinforcing
the requirements of government and commerce—
help to maintain an adequate network of communi-
cations between the far-flung Muslim lands; the
experience of the pilgrimage gives rise to a rich
literature of travel, bringing information about
distant places, and a heightened awareness of
belonging to a larger whole. This awareness is
reinforced by participation in the common ritual and
ceremonies of the pilgrimage in Mecca and Medina,
and the communion with fellow-Muslims of other
lands and peoples. The physical mobility of important
groups of people entails a measure of social and
cultural mobility, and a corresponding evolution of
institutions. It is instructive to compare the stratified,
rigidly hierarchic society and intense local traditions
within the comparatively small area of Western
Christendom, with the situation in medieval Islam.
The Islamic world has its local traditions, often very
vigorous; but there is a degree of unity in the
civilization of the cities—in values, standards and
social customs—that is without parallel in the
mediaeval west. ‘The Franks’ says Raghid al-Din
‘speak twenty-five languages, and no people under-
stands the language of any other’ (Histoire des
Francs, ed. and trans. K. Jahn, Leiden 1951, text 11,
trans. 24). It was a natural comment for a Muslim,
accustomed to the linguistic unity of the Muslim
world, with two or three major languages serving not
only as the media of a narrow clerical class, like
Latin in Western Europe, but as the effective means
of wuniversal communication, supplanting local
languages and dialects at all but the lowest levels.
The pilgrimage was not the only factor making for
cultural unity and social mobility in the Islamic
world—but it was certainly an important one,
perhaps the most important.

Islamic history offers many examples of the
impact of the pilgrimage; the biographies of learned
and holy men are full of accounts of formative
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meetings and studies in the Holy Cities, on the way
there, and on the way back. The wandering scholar
is a familiar feature of medieval societies: the
pilgrimage ensured that the wanderers met, at a
determined time and place. It provided the Islamic
world as a whole with a centre and a forum, which
contributed greatly to the formation and maintenance
of an Islamic consensus—almost, one might say, an
Islamic public opinion. The Almoravid and Almohad
revolutions in the Maghrib were started by returning
pilgrims, made aware through travel of the religious
backwardness of their own peoples. Indian pilgrims
brought the revived Nakshbandi movement to the
Middle East; other Indian pilgrims brought back
the stimulus of Wahhabism.

The effect of the pilgrimage on communications
and commerce, on ideas and institutions, has not
been adequately explored; it may never be, since
much of it will, in the nature of things, have gone
unrecorded. There can, however, be no doubt that
this institution—the most important agency of
voluntary, personal mobility before the age of the
great European discoveries—must have had profound
effects on all the communities from which the
pilgrims came, through which they travelled, and to
which they returned. (B. LEwis)
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HADJDJ, Hipjpji, one who has performed
the pilgrimage to Mecca [see HADJD]].

AL-HADJIDJ HAMMUDA 3B. ‘ABp AL-‘Aziz
(d. r201/x787), secretary to ‘Ali b. al-Husayn, Bey
of Tunis (1172-96/1759-82), and then of his succes-
sor Hammiida b. Al (1196-1229/1782-1814), com-
posed a Kitghb al-Bdshd, a history of the Hafsids
and the Turkish governors of Tunis, which is still
largely in manuscript. A portion dealing with the
wars of Khayr al-Din and €Ariidj was published by
Houdas, Chrestomathie maghrébine, Paris 1891, 14-96;
two other portions were translated by A. Rousseau
(Algiers 1849) and Cherbonneau (JA4, July r8s1).
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(R. BASSET®)

AL-HADJDJ ‘UMAR 3. Sa%ip 8. ‘UtamMiN TAL, a
celebrated Toucouleur conqueror who founded
a short-lived kingdom in west Sudan where he im-
posed the Tidjani wird; he was also called al-Shaykh
al-Murtada, at the time when he was preaching. The
son of the tyermo Saydu Tal, who was a fervent
Muslim, he was born in about 1797 at Halwar (Aloar
on the maps), a village in Fiita Toro, 40 km. from
Podor (Senegal); he belonged to the Torobe caste, of
the Toucouleur race.

At the age of eighteen, after considerable study of
the Kur’in he devoted himself to study and medit-
ation, and then received the Tidjini wird of Sidi
(Sayyidi) €Abd al-Karim b. Ahmad Nagel, through
the intermediary of Sidi Mawliil Fal and the Moorish
shaykhs of the Id-aw ©Ali. When 23 years old he set
out for Mecca by way of Kong, Sokoto, Fezzin
and Egypt. There he was once more initiated by
Sidi Mubhammad al-Ghabi Aba Talib who made him
a Tidjani mukaddam and even khalifa for the negro
countries. He visited Medina and Jerusalem, re-
turned to Mecca three times, then stayed at al-Azhar,
where he had discussions with the shaykhs of the
Khalwatiyya [g.v.). From there he returned through
Fezzan and Bornu, after performing several miracles,
according to the legend. He escaped from the
assassins sent by the sultan al-Kanemi of Bornu
who nevertheless had given him his daughter Mar-
yatd in marriage, and also numerous slaves whom he
made his talibes (talaba). For seven years he remained
in Sokoto with Muhammad Bello, the son and heir
of ‘Uthman dan Fodio, and married his daughter
Maryam. He travelled through Hamdallahi, the
capital of Macina, to Segou where he was arrested
by king Tyefolo at the instigation of shaykkh Amadou
(Ahmad) the king of Macina, who looked on him as a
dangerous agitator; on being liberated, he returned
to Fata in 1838. At that period he was for the most
part regarded as an informed and inspired religious
leader.

After being received with great deference by the
almamy (imdm), he settled from 1838 to 1848 in
Fita Djallon, at Diegounko near Timbo, where he
founded a zdwiya; he instructed a large number of
disciples and worked the Boure gold-mines. In 1846
he returned alone to preach the Tidjani wird at
Fiita Toro, in his own country, with only moderate
success; he also visited Gambia, Saloum, Sine, Baol,
and Cayor and made friendly contacts with the
governor Caille. In 1848, alarmed by his growing
power and the number of his devotees, the almamy



AL-HADJDJ ‘UMAR — aL-HADJDJAD]J 5. YOSUF 39

asked him to leave his territories; he settled in Ding-
uiraye, which he fortified and where he pushed for-
ward his preparations for conquest and the holy war
by recruiting supporters—whom he called ansdr—
and by laying in stocks of arms and ammunition;
his military commander was Alfa ‘Umar, son of the
tyerno Baila, whose army was eager to fight for the
faith.

He came to blows with the minor chieftain of
Yimba who was demanding some small-arms from
him, defeated him and seized his territory. Between
1848 and 1854 he conquered the Manding, Tamba
Ounde and Bandiougou Keita chiefs and overran
Boure and Bambouk. At Kolon he defeated a
Bambara army from Nioro, and captured Koniakari,
Yelimane and Nioro in 1854. He overcame Kandia
Koulibali, the last Massassi king of Kaarta, and had
him beheaded. His authority at that time extended
through the entire territory between Futa Djallon
and Hodh.

Meanwhile, on 21 Dhu ’I-Ka‘da 1268/6 September
1852, after the prayer of the Iskd>, he heard three
times a voice authorizing him to wage holy war.
From that moment, ‘‘he strove to sweep the country
clean and impose Islam’,

His conquests, though rapid, were precarious. As
early as 1854 he was obliged to leave Dinguiraye and
resume the struggle against the Bambara of Kaarta:
the latter were constantly defeated, but continued
to revolt. He also fought against the Diawara of
Kingi, suffering heavy losses; the kings of Segou and
Macina refused to be his allies. In 1855 he made his
headquarters at Nioro, and beat off a siege. Under
these threats, he launched an attack against Ahmadou
Ahmadou, the king of Macina; the Fulani being
Muslim, he fought them in order to impose on them
the practice of the Tidjani wird, and won a victory
at Kassakeri on 12 August 1856. It was during this
period that he established cordial relations with the
Moorish skaykk Si Ahmad al-Bakkay, the enemy of
the Fulani; he warred against the Khassonke and
attacked the chiefs of the Bondou and the Fuata.

Al-Hadidj ‘Umar was an excellent military leader
and his campaigns were swift and victorious; pagan
prisoners and wounded were put to death and the
women and children enslaved; on the other hand,
any Muslim enemies who were wounded were ban-
daged and sent home.

In 1857 the people of Kaarta, fleeing from the war,
took refuge in Khasso; the shaykh laid siege to the
French fort of Médine which had received the
refugees; the town, defended by the half-caste Paul
Holl, resisted for three months and finally Faidherbe
relieved it.

In 1858 the skaykh fortified Koundian, then
invaded the Boundou and the Fita and attacked
Matam in 1859; he was repulsed and returned to
Nioro; the French took Guénou and relieved the
outskirts of Bakel. In 1859 he lost Dimar and Damga,
both occupied by the French, while the Fiita Toro
was slipping away from his domination.

He then tried to move the populations of Fiita
Toro and Bondou in order to repopulate Kaarta,
which had been cleared of its inhabitants; his aim
was to bring the loyal populations nearer to Nioro.
Despite his great religious prestige, the Toucouleur
were reluctant to emigrate; he had villages burnt
down to force the people to leave, thereby causing a
terrible famine. In 1860 he resumed his conquest of
the Bambara empire of Segou, which was decimated.
At Tio, in January 1861, he defeated the armies of
€All Diara king of Segou and Ahmadou Ahmadou

king of Macina. He took Nyamina, Sansanding and
Segou on 10 May 1861; this date marks the islamiza-
tion of the Bambara country, whose population
thenceforward had to observe the five obligations of
Islam. Segou was fortified and the Tidjani practice
enforced on all.

He conquered Macina in 1861 after a renewed
offensive by €Ali Diara and Ahmadou Ahmadou,
who were defeated. He suggested to the latter that
they should both submit to the judgement of God,
on the occasion of a great battle, and on 8 April 1862,
with an army of 30,000 Sofas, he defeated the Fulani
who were commanded by Ba Lobbo, after which he
crushed a second Fulani army of 50,000 men;
Ahmadou Ahmadou was wounded.

In 1862 he seized Hamdallahi and had the king
beheaded. Macina surrendered; he solemnly desig-
nated his son Ahmadou as his successor, and himself
took the title of sultan of Macina. The shaykh then
took and sacked Timbuctu, but the Kounta Moors
of the Bakka’iyya allied themselves with the Fulani,
who plotted together and besieged him in Hamdal-
lahi. The siege lasted for eight months and even-
tually the town was reduced owing to famine; al-
Haididj ‘Umar had it burnt and took refuge among
the cliffs of Bandiagara where, deserted by his
followers, he died mysteriously, probably by blowing
up a keg of gunpowder. The date of his death is taken
to be 4 Ramadin 1280/12 February 1864. As his
heir he left his son Ahmadou al-Kabir al-Madani.

His empire stretched from Macina to Faleme and
from Tinkisso to Sahel, but it fell to pieces sixteen
years after his death. His body never having been
found, some believed that he would return.

He was regarded as a saint and man of letters; he
knew by heart the two Sahiks, of Muslim and al-
Bukhari, and spent long hours in meditation and
prayer before taking his decisions. He had, it is siid,
received five privileges from God:—he had the power
to see God’s Messenger, either in dreams or when
awake; he knew the unknown ‘‘great name’” of God;
he could read men’s hearts; he had God’s authoriz-
ation to direct men spiritually along the right path;
he had received God's sanction to wage holy war.

In khalwa, he’ had various visions of the Prophet;
he saw also an appearance of shaykk al-Tidjani; he
escaped miraculously from the assassins sent by the
sultan of Bornu; he persuaded God to send rain; and,
another time, he caused a spring to appear.

He was the author of numerous works: the K. al-
Rimak and the K. al-Suydf, both relating to the
Tididniyya; K. Safinat al-sa‘dda li-akl al-da’f wa
'l-nadjdda; K. al-Nush al-mubin; K. al-Makdsid al-
saniyya; K. Tadhkirat al-mustarshidin;, K. Faldh al-
talibin, Takyid fi khawdss al-hizb al-sayfi; Adjwtba
fi 'l-tarika al-tididniyya.
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HADJDJADJ, ruler of Kirman [see XUTLUGH
KHANS].

AL-HADJDJADJ B. YOSUF B. AL-HAKAM B.
CAKIL AL-THAKAFI, ABU MupaMmap, the most
famous and most able governor of the Umay-
yads, of the Ahlaf clan of the Banid Thakif, born
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in T3&%f about 41/661. His forebears, poor and of
lowly origin, are said to have earned their living as
stone carriers and builders (Ibn ‘Abd Rabbih, ‘Ikd,
v, 38; Ibn al-Athir, Chronicon, iv, 313); his mother,
al-Firia, also from the tribe of the Bani Thakif, was
the divorced wife of al-Mughira b. Shu‘ba, a man as
capable as he was unscrupulous, who was appointed
by Mu‘awiya as governor of Kiifa. Already as a child
al-Hadidjadi had been given the nickname Kulayb
(‘little dog’), under which he often appears in the
satires of the poets (Mubarrad, Kdmil, 290 1£.); as a
young man he was a schoolmaster in Ta’if (‘Ikd, v,
13), a detail also satirized by the poets. Apart from
this nothing is known of his youth, and little of the
early years of his public life: he does not seem to
have distinguished himself in the battles in the Harra
of Medina in 63/682 (A4 ghdni, xvi, 42) and al-Rabadha
in 65/684 (Tabari, ii, 579) or as governor of Tabila
in the Tihdma (Ibn Kutayba, Ma‘irif, ed. ‘Ukasha,
396).

The change began when al-Hadjdjadi, in the first
years of the reign of ‘Abd al-Malik, set out from
Ta’if to Damascus to serve in the police force (shurta)
under Abd Zurfa Rawh b. Zinba® al-Djudhiami, the
vizier of the caliph. He attracted the attention of
¢Abd al-Malik because he succeeded in a short time
in restoring discipline among the mutinous troops
with whom the caliph was about to set out for “Irdk
against Mug®ab b. al-Zubayr. In the drastic means
with which he discharged this task there could
already be recognized the method which was later
to make him famous, indeed notorious. On the cam-
paign against Mus‘ab, al-Hadidiidj seems to have
led the rearguard and to have distinguished himself
by some feats of valour. After the victory over Mus‘ab
at Maskin on the Dudjayl in 72/691, on the caliph’s
orders he set out from Kiifa in the same month at the
head of about 2000 Syrians against ‘Abd Allih b.
al-Zubayr, the anti-caliph of Mecca. He advanced
unopposed as far as his native Ta%f, which he took
without any fighting and used as a base. The caliph
had charged him first to negotiate with Ibn al-Zubayr
and to assure him of freedom from punishment if he
capitulated, but, if the opposition continued, to
starve him out by siege, but on no account to let the
affair result in bloodshed in the Holy City. Since the
negotiations failed and al-Hadjdiadj lost patience,
he sent a courier to ask “Abd al-Malik for reinforce-
ments and also for permission to take Mecca by force.
He received both, and thereupon bombarded the
Holy City with stones from the mountain of Abia Ku-
bays. The bombardment was continued during the
Pilgrimage. Because of his anger at being prevented
by Ibn al-Zubayr from performing the fewdf and
sa‘y al-Hadjdjidj did not scruple to bombard the
Ka‘ba, together with the pilgrims there assembled.
A sudden thunderstorm, in which the uneasy soldiers
detected a warning of Divine punishment, he was
able to interpret to them as a promise of victory.
After the siege had lasted for seven months and
10,000 men, among them two of Ibn al-Zubayr’s
sons, had gone over to al-Hadjdiidi, the anti-caliph
with a few loyal followers, including his youngest
son, was killed in the fighting around the Ka‘ba
(Djumada I 73/October 692).

Thus the unity of the state was restored, and the
year 73 is sometimes called the “Year of Unity”
(‘am al-djami‘a, ‘Ikd, v, 35). ‘Abd al-Malik showed
himself grateful and conferred on al-Hadjdiadj the
governorship of the Hidjiz, the Yemen and the
Yamama. The governor himself led the Pilgrimage
in the years 73 and 74 and provided for the re-build-

ing of the Ka‘ba on the original foundations and with
the same dimensions as it had had before its restor-
ation by Ibn al-Zubayr. He restored peace in the
Hidjaz, but with a severity which frequently caused
the caliph to intervene. Thus it is not improbable
that the complaints of the inhabitants of the Hidjaz
were among the factors which led to his being trans-
ferred to Irdk in 75/694; though the immediate
reason for this change was the death in this year of
Bighr b. Marwin, a brother of the caliph, who until
then had been governor of Kifa. Because of the
constant intrigues of the Kharidiis, the governorship
of ‘Irak was the most important and responsible
administrative post of the Islamic state. Al-Hadidjadj
took over this governorship, at the age of 33, at the
beginning of 75/694 (Tabarl, ii, 944, line g, 876, line 3;
not so late as Ramadan, Tabari, ii, 872, line g), at
first with the exclusion of Khurasin and Sidjistin
(Tabari, ii, 863; Ibn Kutayba, Ma‘irif, 397; Bala-
dhuri, Ansadb al-ashkraf, ed. M. Hamidullah, i, Cairo
1959, 503). The sermon with which he installed him-
self in Kiifa is no less famous than that of his compa-
triot and predecessor in Basra, Ziyad b. Abihi, and
like it has found its place in Arabic literature. The
most urgent task was to restore discipline among the
troops of Kiifa and Basra, who were garrisoned at
Ramhurmuz on the farther bank of the Tigris under
the command of al-Muhallab b. Abi Sufra, but who,
at the instigation of Bighr, had left their camp with-
out leave and were loitering about in the towns. Al-
Hadjdjadj threatened that any soldier who had not
returned to his post within three days would be put
to death and his possessions laid open to plunder.
This was effective. The soldiers poured back into the
camp and al-Hadidiadj himself undertook the distri-
bution of their pay, whereupon he had to suppress
another very dangerous mutiny led by Ibn al-Djariad
because of the reduction in the pay granted by the
caliph himself. At this time there occurred also a
violent quarrel between al-Hadjdjidi and Anas b.
Milik which, thanks to the intervention of <Abd
al-Malik, ended in a moral victory for the old Com-
panion of the Prophet (‘Ikd, v, 36-9). After this the
troops were immediately employed in battle against
the Azirika, who had chosen as caliph Katarl b,
Fudja’a, famous also as a poet; al-Muhallab defeated
them in 77/696. At the same time another Kharidii
leader, Shabib b. Yazid, was threatening ‘Iridk from
Mawsil, but, after several dangerous reverses, he was
defeated, with the help of Syrian troops which al-
Hadjdjadj had requested from the caliph, at the end
of 77/spring 697 on the Dudjay! in Khizistin. And
finally al-Hadjdjadj defeated in the same year the
governor of Mada’in, al-Mutarrif b. al-Mughira b.
Shuba, who had foolishly taken the first opportunity
to rebel in alliance with the Kharidjis.

After the removal of the Kharidiji danger in ‘Irak,
al-Hadjdjadj was in the year 78 appointed also to the
governorship of Khurisan and Sidjistin (Tabarl, ii,
1032 f.). He left Khurasin to be administered by al-
Mubhallab, and to Sidjistan, which had to be subdued
anew, he sent from Kirman the well-tried general
‘Abd al-Rahmin b. al-Aghath at the head of a
splendidly equipped army, the “Peacock Army”
(djaysh al-tawdwis, Mas‘adi, al-Tanbih wa’l-ishrif
[BGA viii], 314; Ibn al-Athir, Chronicon, iv, 365-7).
This was the beginning of a revolution which was far
more dangerous than any earlier one and which was
directed not only against al-Hadjdiadi, but against
the dominating réle of the Syrians, and thus against
the caliph and Umayyad rule itself. Ibn al-Agh¢ath
at first carried out his campaign carefully and accord-
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ing to orders; he pacified each territory as it was
conquered, ensured supplies and accustomed his
troops gradually to the different climatic conditions.
Al-Hadidiadi, with his usual impatience, ordered Ibn
al-Agh®ath in several offensive letters to advance
without delay, and threatened if he did not do so to
transfer the command to his brother Ishak. Ibn al-
Ash‘ath left the decision to his chief officers, whom
he knew to be opposed to al-Hadidiadji and to this
endless war in distant lands. They gave their alle-
giance to him, and, with an army which soon grew to
100,000 men, Ibn al-Ashath marched against al-
Hadidiadi, occupied Kifa and Basra, and, in the
suburbs of Basra, besieged the governor, who was
again obliged to call Syrian troops to his aid. The
Syrian army, under the leadership of two sons of
€Abd al-Malik, was instructed first to negotiate with
Ibn al-Agh€tli and to hold out to him the prospect
of the recall of the hated governor. As he would agree
to none of the proposals, the Syrians attacked and
defeated him decisively in 82/701 at Dayr al-Djama-
diim and at Maskin on the Dudjayl; three years later
he died by his own haand (Baladhuri, Futik, 400;
Tabard, ii, 1135; the chronology of these events is not
quite certain).

This was the last revolt of the Arabs of ‘Irak.
After al-Hadjdjadi had suppressed them and had also
pacified the Kurdish and Daylami brigands (Bala-
dhurl, Futih, 323 f.), he strengthened Syrian military
rule over the country. In 83/702 he built midway
between Kifa and Basra the fortified town of Wasit,
made it his own residence and transferred there the
majority of the Syrian troops, ostensibly to protect
the inhabitants from encroachments by the Syrians,
but in reality to isolate them from the ‘Irikis and
to bring them firmly under his authority. Al-Hadj-
djadi was now master of the whole of the Islamic East
with the exception of Khurasin, where the reigning
governor, Yazid b. Muhallab, the son of the famous
conqueror, was only very slowly applying himself to
the extirpation of the last followers of Ibn al-Agh€ath.
When he did not obey repeated summonses to Wisit,
al-Hadidiadj finally procured from ‘Abd al-Malik his
dismissal {85/704; Tabari, ii, 1140 f.) and imprisoned
him.

Although ‘Abd al-Malik had now and then re-
strained the activities of his governor, al-Walid
(86-96/705-15) gave him a free hand in everything and
relied on him all the more in that he was indebted to
him for his succession to the throne, which al-
Hadidiadi had urged to “Abd al-Malik against the
claims of ‘Abd al-Aziz b, Marwan (Tabari, ii, 1166 f.;
Aghani, xvi, 60). Also al-Walid’s great victories in
the East were the result of al-Hadidjadi’s efforts:
Transoxania was conquered by Kutayba b. Muslim,
‘Umin by Mudjdia‘a b. Sir (cf. H. Klein, Kapitel
xxxiii der anonymen arabischen Chrontk Kashf al-
ghumma al-didmi® l-akhbdr al-umma . . ., thesis,
Hamburg 1938, 28), India by Muhammad b. al-
Kisim al-Thakafi-—~three outstanding generals whom
al-Hadidjadi had wisely appointed in view of their
abilities. He did not himself take part in the cam-
paigns, but he prepared them very carefully, sparing
no expense, since he calculated that with victory he
would recover his expenses many times over. In
domestic affairs also al-Walid conformed to the
wishes of his governor, appointing and dismissing
officials at his prompting.

Al-Hadidiadi was now anxious to improve the pros-
perity of the country, which had suffered terribly
from the twenty years of war. This too was his ulti-
mate aim in concerning himself with the production

of a uniform tradition of the text of the Kur®an: he
wanted on the one hand to put an end to the quarrels
of the theologians over the different readings and to
produce a single text which the Islamic community
should be obliged to use, and on the other hand to
purge this text of any kind of anti-Umayyad allusions.
The division of the Kur’an into separate adiza’®
seems to go back to him (Noldeke, Geschichte des
Qorans?, iii, 260}, and it may have been on his orders
that new vowel points were introduced (op. cit., 262).
In any case, he declared the new text which he had
sponsored to be henceforth the only valid one and
forbade most strictly the kird’a of Ibn Mas‘dad. In
connexion with the monetary reform by <Abd al-
Malik in 76/695, al-Hadidiadi began to strike purely
Arabic coins, which gradually superseded the Byzan-
tine and Sasinid currencies, until then in general
commercial use. For this purpose he founded his own
mints, first in Kifa and then in Wasit, putting them
under the management of a Jew named Sumayr
(whence these coins were called al-sumayriyya) and
punished most strictly the making of counterfeits or
even the most trivial faults in production (Ibn al-
Athir, iv, 3371f.). Many theologians disapproved of
the striking of these coins with the name of God
upon them (and hence at first called also al-dardhim
al-makriha) for they might fall into the hands of
infidels (Baladhuri, Futik, 468; Ibn al-Athir, iv, 337).
Yet the new coins established themselves in circul-
ation as legal currency and helped to promote
the circulation of money and the stabilization of
economic conditions. Al-Hadidjadi caused to be
translated into Arabic the tax-diwdn which had
hitherto been kept in Persian (Baladhuri, Fulijt, 300
f.; cf. also Djahshiyari, Wuzard?, Cairo 1357/1938, 38),
in order to be able to study the tax registers hiinself.
Of especial importance, however, were al-Hadjdjadi’s
efforts to improve agriculture. Like the Sasanid kings
before him, he was anxious to drain the marshes on
the lower Euphrates and Tigris by a system of canals,
and thus to obtain fertile land; when embank-
ments broke he spared no cost in repairing them
(Baladhuril, Futih, 274 and 294). He gave to meri-
torious Arabs, such as Baghshar b. Muslim, a brother
of Kutayba, uncultivated lands as fiefs (Baladhuri,
Futih, 361). He took further measures against the
migration of countrypeople into the towns which
had led to a disastrous reduction in the kkarddi,
and forced the newly converted Muslims to return
to the fields which they had left and to continue
paying kharddj. When the farmers of the Sawad
complained to al-Hadjdjadj about the desolation of
the land—a result of the many wars—he is said
to have forbidden them to slaughter cattle in order
to preserve the animals for ploughing (on this sce
the two satirical verses in A4 ghdni, xv, g8).
Al-Hadidjadj was the most loyal servant that a
dynasty could wish for. His obedience towards the
Umayyads and his willingness to serve them were
unbounded, and the caliphs repaid him for this with
their unstinted favour. ‘Abd al-Malik, it is true,
often urged him to practice restraint, for instance
when he felt that the governor was extortionate in
the raising of taxes, was too liberal with public
resources, or was shedding more blood than was
necessary. But in his answers, often pointed by
verses composed by himself or others, al-Hadidiadi
was always able to give practical reasons for his ac-
tions, so that no mistrust on the part of the caliph
ever resulted. The books of adab provide a large
number of examples of this correspondence. The
caliph and the governor were dependent on each other.
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The latter’s occasional journeys to Damascus
strengthened the relationship, which was a personal
as well as an official one: one of al-Hadidjadj’s
nieces—the daughter of his brother Muhammad,
who under Abd al-Malik was governor in the Yemen
—was married to a son of ‘Abd al-Malik, the later
caliph Yazid II; the first son of this marriage was
named al-Hadjdjidj in honour of the governor (“Ik4,
iv, 452; Ibn Kutayba, Ma‘drif, 396). The governor
for his part named his first three sons after mem-
bers of the Umayyad house, while his daughter
married a son of al-Walid I, Masrir (‘/kd, iv, 422).
His relations with al-Walid seem on the other hand
to have been of a more formally correct nature; the
relevant correspondence is limited to purely adminis-
trative affairs. Al-Hadjdjadj feared nothing so much
as the death of al-Walid and the accession of Sulay-
mén, whom he had made his implacable enemy
because of his interference in the question of the suc-
cession to the throne; add to this his measures against
Yazid b. al-Muhallab, who was Sulaymain’s especial
protégé. It was thus his anxious wish not to outlive
al-Walid (Tabarl, ii, 1272). This wish was fulfilled:
he died one year before al-Walid in Ramadan 95/
June 714, only 52 years old, prematurely aged and
worn out by the load of strain, danger and dis-
appointment which he had had to bear, and was
buried in Wiasit. The cause of death is said to have
been cancer of the stomach (wakaat fi djawfihi
’l-dkila: Mas®udi, Prairies, v, 377; Ibn Khallikan, i,
347; according to Barhebraeus, Ta’rikh mukhtasar
al-duwal, ed. $alhani, Beirut 1890, 195, he died of
consumption). The traces of his grave were obliter-
ated in order topreserve it from profanation. His death
was mourned by only a few, chief among whom were
al-Walid, the poet Djarir (Naka’id Diarir wa’l-Faraz-
dak, ed. Bevan, 486 f., cf. 496}, and also Khalid al-
Kasri, the governor of Mecca (*/kd, v, 30 1.); above
all Yazid b. Abi Muslim, al-Hadjdiadi’s mawld, and
later governor of Ifrikiya, dared to call Sulaymaian’s
attention to the merits of the deceased (Mas‘idi,
Prairies, v, 404-6).

Scarcely any figure of the early period of Islam has
become the subject of Arabic literature to such
an extent as al-Hadidjidi. He was a man of
mark. The stories and verses in which are
reflected the arguments for and against him are in-
numerable. Most of them are pungent anecdotes and
allow us to understand exceptionally clearly the
traits of his character. The “Abbisids remembered
him with hatred, but in reality envied the Umayyads
this governor. There is no doubt that in the interests
of the state al-Hadjdjadj could be stern and pitiless;
every kind of obstinacy was in his eyes a crime
against the State. But the mass executions and other
atrocities which were attributed to him are the in-
ventions of his enemies. He is often, and justly, com-
pared with Ziyad b. Abihi, Mu‘wiya’s governor:
“They both considered themselves not as holders of a
lucrative sinecure, but as representatives of public
order and of the Sultan, and repaid the trust of their
sovereigns, who granted them great authority and
left them in office until the end of their lives, by
faithfully fulfilling their duties, unconcerned whether
or not they found favour with public opinion” (Well-
hausen, Reich, 159; cf. English tr. The Arab Kingdom,
254).

That al-Hadjdjadj did in fact have such a concep-
tion of his position can be gathered from his own
words which are recorded by al-Mu®ifa b. Zakariyya
al-Nahrawini (d. 390/1000) in Kitdb al-Dialis al-
salik al-kafi wa’l-anis al-ndsik al-shafi, Ms Istanbul,

Topkapisarayl, Ahmed III 2321, fol. 44a. When,
after the death of Ibn al-Agh‘ath, there was peace in
‘Irak and al-Hadjdjadj rewarded the Kaysis richly
for their support, “Abd al-Malik wrote to him that
he must be less generous with public funds. Al-
Hadidiadj replied to the caliph with the following
verses:

“By my life! The messenger has brought the pages
written by you which, after dictation, were folded and
sealed.

It is a letter which contains both gentle and harsh
things and in which I have been admonished—ad-
monitions are always useful to men of understanding.

Many misfortunes befell me, for this I shall
now supply explanations and also reasons and thus
justify myself.

When I was a punishing scourge for the people
without seeking personal advantage thereby,

—whether they were pleased or angry about
this, whether I was praised or blamed or even abused
by them—

(and when) in a country into which I came, on my
arrival the fires of enmity blazed everywhere,

then I have endured of it all that is known to
you and fought unceasingly, until death had almost
overcome me!

You have heard how many tumults there have been
there, and if another than I had been (there), he
would have perished from terror.

Always when they wished to commit one of their
unhappy deeds, I have proffered my head without
disguising myself,

and if brave men (i.e. the Kaysis) had not defended
me against them, jackals and hyenas would have
shared out my limbs!”’

On the strength of this justification-—which tersely
outlines the whole of al-Hadidjadi’s achievement—
the caliph could only write: “Act as you think
proper!”

Al-Hadidjidj’s assurance and precision in adminis-
tration, his firmness and knowledge of men, and his
quick instinctive grasp in critical moments must have
seemed somewhat sinister to his contemporaries.
The fact that he did not tolerate bribery and punished
the unlawful acquisition of riches, must have made
him thoroughly hated by a civil service in which
both were traditional. His chief faults were im-
patience and lack of self-control; he lacked the
balance (kilm) which had earlier distinguished
Mu‘awiya. Thus he sometimes demanded the
impossible from those under his command, and
had fits of rage if his orders were not carried
out quickly enough. Nevertheless al-Hadjdjadj
was a highly cultivated man: his eloquence was
unsurpassed (and feared), he attached great import-
ance to a pure Arabic, had literary taste and was
accustomed to associate with poets (Djarir, Farazdak,
al-‘Udayl b. al-Farkh al-‘Idjli, al-Hakam b. ‘Abd
al-A‘radj al-Asadi, the poetess Layla al-Akhyaliyya),
but he persecuted the satirists (‘Imrin b. Hittan
al-Saddasi, Yazid b. al-Hakam al-Thakafi, etc.). He
was a devout Muslim, but neither bigoted not super-
stitious; the squabbling of the theologians left him
unmoved, but frankness made an impression on him
and as a rule procured exemption from punishment.

The unprejudiced judge sees in al-Hadidjidj one
of the greatest statesmen, not only of the Umayyads,
but of the whole Islamic world.
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AL-HADJDJADJ, B. YOsuF B. MATAR AL-HAsis,
a translator who lived in Baghdad in the late 2nd/8th
and early 3rd/gth centuries. His translations include
the Elements of Euclid (revised by Thabit b. Kurra
and commented by al-Nayrizi [¢4.v.]) and a version,
from a Syriac text, of the Astronomy of Ptolemy.
The latter, called K. al-Madjisti, was completed in
212/827-8.
Bibliography: Brockelmann, I 203, S1I 363;
A, Mieli, La science arabe, Leiden 1938, 85.
(Ep.)
HADJDJT BAYRAM WALL (? 753/1352-833/
1429-30), patron saint of Ankara and founder of
the order of the Bayramiyya [¢.v.], was born at the

village of Solfasol, 7 km. north-east of Ankara, the
son of a certain Koyunludia Ahmad; his personal
name was Nu‘min. After studying at Ankara and
Bursa, he taught at the Kara Medrese at Ankara,
but abandoned the theological career when invited
by Sheykh Hamid (on whom see Shakd’k, tr. Medidi,
74 f. = tr. Rescher, 29 f.) to join him at Kayseri
(they are said to have met on Kurbin bayrami,
whence he was given the name Bayram); as his
miirid he accompanied him to Syria, thence on the
Pilgrimage, and back to Akseray. After his master’s
death (in 80s5/1402, according to Mustakimzade, see
A. Golpmarh, Mandkib-+ Hacs Bektds . .., Istanbul
1958, 120) he returned to his native Ankara, where
he gathered a numerous following: among his disciples
are counted Ak Shams al-Din [¢.v.] and Dede “Umar
Sikkini (heads of the two branches into which, after
his death, his order split), the poet Shaykhi {g.v.],
the brothers Yazidji-oghlu Muhammad and Ahmad
Bidjin (¢q9.v.], and Aghraf-oghlu Rimi, author of the
Muzakki al-nufis, who became his son-in-law. In
spite of the extremist tendencies of some of his
followers, his own teachings did not exceed the
bounds permitted by orthodoxy; he seems to have
lived a humble life, supporting himself by manual
labour, and practising and encouraging works of
charity. His activities are said to have aroused the
suspicions of Murad II, which were, however, allayed
when he was brought before the Sultan at Edirne;
a tradition that he had preached in the Eski Djami¢
there is reported by Ewliya (ii, 437; iii, 430 f.).
He was buried in a tiirbe beside the mosque, abutting
on the Temple of Augustus, which he founded. At-
tributed to Hadidii Bayrim are five poems (fullest
text given by Okhan, see Bibl.), much commented
on by his followers, in the style of the #ldhis of
Yinus Emre.

The current attribution of the mosque to Mi‘mar
Sinan (presumably based on Ewliya, ii, 430) is un-
justified (see F. Taeschner’s brief description in
ZDMG, Ixxxii, 1928, 108); the only inscriptions
(Ger. tr. by P. Wittek in M. Schede and H. St.
Schultz, Ankara und Augustus, Berlin 1937, 45-6,
and cf. 36-41) record a repair in 1126/1714 (the in-
scription published by Miibarek Ghalib, Ankara, ii,
1928, p. 41, no. 82, has no connexion with the mos-
que). In the Ankara Etnografya Miizesi are preserved
clothes allegedly worn by Hadidji Bayram, and the
wooden doors (photograph in Yillik Arastirmalar
Dergisi [Ank. Un. Hahiyat Fak.], i, 1956, 231) and
shutters of the tiérbe (restored in 1947).

Bibliography: No critical study of the life of
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sources (many in MS) are listed by M. F. Kopriili,

Ik mutasawwiflar, Istanbul 1918, 377, n. 2; some

of these have been used for the monographs of

Bursall Mehmed Tahir (Hddjdii Bayram Weli,

Istanbul 1329, reprinted 1331), Mehmed “Ali ‘Ayni

(same title, Istanbul 1343) and Mehmet Ali Okhan

(Hact Bdyramw Velf, Ankara 1950). See also

Tashképrizade, Shakd’k, tr. Medidi, 77 = tr.

Rescher, 31; B. M. Tahir, ‘OM, i, 56-7; Abdulbaki

[Gélpimarl], Meldmilik ve Meldméler, Istanbul 1931,

33-9; D. Krencker and M. Schede, Der Tempel in

Ankara, Berlin and Leipzig 1936, 60-1 (P. Wittek);

for the political and social context of Hadidil

Bayram’s movement see P. Wittek, De la défaile
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(V. L. MENAGE)

HADJDJI BEG [see RIDWAN BEGOVIL].

HADJDJI BEKTASH WALT [see BEKTASHIYYA].

HADJDJI! GIRAY (d. 871/1466), founder of
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the Giray dynasty of Khans of the Critnea. On
his coins he calls himself ‘al-Sultin Hadidji Kerey b.
Ghiyath al-Din Khan’ (see O. Retovski, Die Miinzen
der Girei, Moscow 1905, nos. 1-4); according to Abu
’1-Ghazi Bahadur Khin (Skadiara-i Turk, ed. Rida
Nir, Istanbul 1925, 184) his father and grandfather
were Ghiyath al-Din and Tagh-timur respectively
(cf. M. Rida, al-Sab¢ al-sayyar, 69-71). The identi-
fication of him with Dewlet-berdi (V. D. Smirnov,
Krimskoe khanstvo . .., St. Petersburg 1887, 221-34)
seems incorrect. Dewlet-berdi (for a coin of his see
Lane-Poole, Cat., vi, no. 568) appears in one source
(‘Umdat al-tawdrikh, 95) as the brother of Ghiyath
al-Din; he was still ruling as khan at Solghat (Eski-
Kirim) in Dhu ’I-Ka‘da 832/August 1429 (N. lorga,
Notes et extraits . . ., i, 25; see further Spuler, Horde,
157). According to Polish sources (Spuler, loc. c¢it.),
Hadjdji Giray was born near Troki in Lithuania and
was assisted in assuming the khanate by Vitovt
(Witold, d. 1430); it is known that the Grand Dukes
of Lithuania gave sanctuary to Toktamish and to
Hadidji Giray’s ancestors, and protected them
against the khans dwelling at Saray and supported
by the powerful amir Edigii (M. Khrushevskiy,
Istoriya Ukrainoy-Rossii, iv, Lwow 1907), and this
same policy was to assist Hadjdji Giidy in occupying
the Crimea and maintaining himself there. One of the
main factors facilitating the rise of an independent
khanate in the Crimea under Hadidii Giriy was,
according to the native sources (al-Sab‘ al-sayyar,
69-71; ‘Umdat al-tawdrikh, 94-6), the movement
westward, over the northern coasts of the Black Sea
and into the Crimean peninsula, of the principal
tribes—the Shirin, Konghurat and Barin—upon
whose support the rulers of the Golden Horde relied.
With their help, Dewlet-berdi and Ulugh-Muhammed
attempted to seize control of the whole territory of
the Golden Horde; but Hadidji Giray was to attempt
to centralize his authority in the Crimea and its
immediate neighbourhood, being greatly assisted by
Tekine Mirza, the leader of the Shirin and the rival
of Edigii's descendants. This much is definite, that
in 836/1433 and 837/1434 Hadidii Giray, as Khan,
was fighting with the Genoese of Kefe [¢.v.], seeking
to secure for himself the important revenues brought
in by Kefe and the other ports of the Crimea; like
the khans of the Golden Horde before him, he always
regarded these ports as being under his suzerainty
(see the yarligh of 26 Safar 857 in A. N. Kurat,
Altwnordu, Kirim ve Tiirkistan hanlarina ait yarlik ve
bitikler, Istanbul 1940, 66; cf. A. A. Vasiliev, The
Goths in the Crimea, Cambridge, Mass. 1936, 220).
When in the summer of 836/1433 his vassal Prince
Alexis of Mangub took Cembalo (Balaklava), he
himself opened hostilities against the Genoese of
Kefe. To repel this threat, Carolo Lomellino was sent
from Genoa with a force of 6000 men; he recovered
Cembalo, but as he was advancing upon Hadjdji
Girdy’s base of Solghat (Eski-Kirim) he was defeated
in a surprise attack (Dhu ’l-Hididja 837/end of June
1434). Hadjdji Girdy’s forces invested Kefe, but,
lacking ships and artillery, could do nothing against
the defenders, who possessed fire-arms (for the
contemporary report of this campaign by Andrea
Gatari, see A. A. Vasiliev, op. cit.,, 208; L. Colli,
Khad%i Girey-Khan i ego politika, 1zv. Tavr. U Arkh.
Komm. no. 50, Simferopol 1913, 113-21). Failing to
take Kefe, Hadidii Giray attempted to divert
commerce to the harbours of Solghat, Keré and
Inkerman which he controlled, and to transport
goods to Anatolia in Tatar ships.

It has been stated (Spuler, op. cit., 163, 168) that

the )han of Saray, Seyyid Ahmed, seized the Crimea
in about 837/1434 and that Hadjdii Giray was able
to resume power only in Radjab 853/August 1449
with the help of Casimir IV; but coins of his are
known, struck at Kirlm (Solghat) in 845/1441 and at
Kirim and Kirk-yir in 847/1443 (Retovski, nos. 1-4;
A. K. Markov, Inventarnly kat. musulmanskikh
monet Imp, Ermitata, St. Petersburg 1896, 534, no. 5),
and in the accounts registers of the Genoese of Kefe
(spring 845/1442) there is mention of a victory of his
(Agicarei imperatoris tatarorum) over Seyyid Ahmed
(N. Iorga, Notes et extrails . . . , i, 35, 36; Vasiliev, op.
cit., 231, n. 1). In 849/1445 Hadidji Girdy made an
alliance with Casimir IV of Poland, close cooperation
with Lithuania and Poland being always his policy.
In 856/1452 he attacked from the rear and defeated
Seyyid Ahmed when the latter invaded Casimir’s
territories.

In Djumada II 858/June 1454 he entered into an
agreement with the Ottoman sultan Mehemmed 11,
who had just taken Constantinople, in order to
capture Kefe from the Genoese. When the Ottoman
fleet approached Kefe, the Khan invested the town
by land with 7000 men (18 Radjab 858/14 July 1454),
but the town held out; Hadidil Girdy withdrew,
agreeing to accept in future the annual tribute of
1200 gold pieces which the Genoese had earlier under-
taken to pay. Later, it seems, the Genoese succeeded
in turning the tribal leaders of the Crimea against
Hadidii Giray; they deposed him and made his son
Haydar khidn in his place (860/1456). After a few
months Haydar was obliged to flee and Hadjdji
Giray resumed power; from thenceforward he had
good relations with the Genoese (Colli, op. ctt., 120-1;
W. Heyd, Hist. du commerce du Levant, ii, 398).

Confronted by the efforts of Seyyid Ahmed Khin
to restore the former power and unity of the Golden
Horde, Hadjdji Giriy maintained the old alliance
with Lithuania and Poland, who were faced by the
same threat, and also acted in concert with the grand
prince of Moscow (Spuler, 170-4). He thus played an
important part in the fragmentation of the Golden
Horde. When Sayyid Ahmad marched on Moscow
in Muharram 87ofJuly-August 1465, Hadidji Giray
attacked him near the Don and obliged him to with-
draw. The attempt of the Papacy to use him against
the Ottomans (H. H. Howorth, History of the
Mongols, ii, 451) shows that he was at this time one
of the most powerful figures of Eastern Europe.

His yarligh of 26 Safar 857/8 March 1453 gives
important details about the extent of his territories:
his capital (Orda-i mu‘azzam, Saray) was at that time
Kirk-yir (cf. Smirnov, op. cit., 102 ff.); his suzerainty
extended over Kirk-yir, Kirlm (Solghat), Kefe, Ker?,
Taman, Kabada, and Kipéak. The tribal forces of
the Crimea, the Kirim tumani (6000-7000 men), were
under the command of the beg of the Shirin, Iminek;
the tribesfolk of the Dasht-i Kiptak were not to be
relied on. Coins of his, struck at Kirim in 845, 847,
867 and 871, and at Kirk-yir in 847, 858 and 867, are
known (see Retovski, Markov, Lane-Poole, op. cit.).
Pero Tafur’s description, of 841/1437, of the Ordu-
bazar near Solghat (Travels and adventures, ed.
M. Letts, New York and London 1926, 136) shows
that he maintained the traditions of nomadic life;
but Kirk-yir was a powerful fortress.

Hadidji Giray died towards the end of the summer
of 871/1466 (Heyd, ii, 398; al-Sab® al-sayydr, 73), and
was buried in the tomb of his ancestors at Saladjik
near Baghcesaray (Simferopol). He had eight sons:
Dewlet-yar, Nir-dewlet Khan, Haydar Khan,
Kutluk-zaman, Kildish, Mingli Giray Khan [g.v.],
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Yamghurdijl and Ozdemir (Abu ’'l-Ghazi, Shadjara,
184).
Bibliography: In the article. See also GIRAY.
(Harir INaLcIk)
HADJDJI KHALIFA [see KATIB &ELEBI].
HADJDJI NASIM OGHLU {see AK HISARI].
HADJDJI PASHA, DjariL an-DiN Knuipr =B.
¢ALl, eminent 8th{r4th century Turkish physician
and author of several important medical texts, in-
cluding the famous Skifd® al-askim wa dawd’ al-
alam (Brockelmann, II, 233; Hadidii Khalifa, ii,
1049). He was born about the second quarter of the
8th{14th century in Konya (and not Aydin, as
stated by Tashképri-zade, Skakd’k al-nu‘maniyya,
in marg. of Ibn Khallikan, Cairo 1310, 114; Turkish
trans. by Medidi, Istanbul 1269, 74), whence he went
to Cairo to study under Mubiarak Shih al-Mantiki
and Akmal al-Din Barbartl. As the result of an
illness, he changed his studies from fikk to medicine,
and his abilities were great enough to secure for him
later the position of chief physician in the Man-
slriyya hospital. Early in the last quarter of the
8th/14th century he returned to Anatolia, where he
entered the employ of the Aydin-oghlu dynasty,
serving both as physician and as kdd#, and it was to
¢Isa b. Muhammad b. Aydin that he dedicated his
Shifa® (783/1381). His death occurred in the 20’s of
the gth/15th century, and he is buried in Birgi.
His works, most of which are in Arabic, include
philosophy, mysticism and Kur’anic exegesis, but
it is his medical writings which have assured his fame,
However, even the scholars who would most insist
on his importance in the history of Turkish medicine
can claim little originality for his work, and it is
probably his Turkish abridgments and simplifi-
cations of the Skifd>—known as the Muntakhab and
the Tashil—which most command interest today,
being amongst the earliest specimens of Ottoman
didactic prose. Both have been used and quoted
extensively in Vol. ii of the historical dictionary
(Tamklariyle Tarama Sozliigi) published by the
Turkish Linguistic Society.

Bibliography: A. Siiheyl Unver, Hekim
Konyals Haci Pasa, hayatr ve eserlers, Istanbul
1953; Abdiilhak Adnan-Adivar, Osmanly Tiirk-
lerinde Ilim, Istanbul 1943, index; IA, fasc. 39,
28-30. (J. WALSH)
HADJIB, term which may be translated approx-

imately as chamberlain, used in Muslim countries
for the person responsible for guarding the door of
access 1o the ruler, so that only approved visitors
may approach him. The term quickly became a title
corresponding to a position in the court and to an
office the exact nature of which varied considerably
in different regions and in different periods. Basically
the Master of Ceremonies, the kddjib often appears
as being in fact a superintendent of the Palace, a
chief of the guard or a righter of wrongs, sometimes
even as a chief minister or a head of government.
The word hddjib itself is derived from the verb
hadjaba ‘‘to prevent”, and should be considered in
conjunction with the term hididb which, together
with sitr, denotes the curtain used, in accordance
with a custom widespread in the Orient before the
time of Islam, to conceal the sovereign from the gaze
of courtiers or visitors (for the arguments for and
against this custom, see al-Djahiz, Kitdb al-Hidjab,
in Rasa®l, ed. Sandibi, Cairo 1352/1933, 155-86;
al-Ibshihi, Mustagraf, ch. xvii).

i.—~—THE CALIPHATE,
The kddisb makes his appearance at the very

! beginning of the Umayyad period. Certain chroniclers
list carefully the names of the persons, neaily all
freedmen or clients, who were chamberlains to the
first caliphs, from the reign of Mu‘dwiya onwards;
various texts prove that even at that time palace
ceremonial was already developed, so that the
importance of the kddjib can readily be understood.
The chamberlain not only introduced into the
sovereign’s presence friends and visitors; he also
supervised the organization of the solemn audiences,
at which those present formed themselves into two
groups on either side of the hall, leaving the centre
of the floor vacant for those who were admitted to
address the caliph. At this period the hddjib figures
in the caliph’s entourage on a level with the secre-
taries (kuttdb), with no pretension to equal in dignity
the representatives of the Arab aristocracy.

The situation changed considerably with the
coming of the °Abbasids, who bestowed a more
exalted place upon their mawali assistants. The two
most important offices of the Court were now those
of the wazir and the hddjib, both granted to mawdli,
sometimes of very humble origin. The rank of the
kdditb was inferior to that of the waslr, as appears
from the account of how the “vizierate” was granted
to the hddjib al-Rabi® b. Yinus in the reign of al-
Mansir. The chamberlain, appointed from among the
Palace servants, was the head of the domestic staff
of the palace as well as master of ceremonies; he
might also occasionally be commanded toeliminate by
violent means persons who had displeased the caliph.

During the first two centuries of the ‘Abbasid
period there was, it is clear, a constant rivalry
between the wazir, whose functions are not yet
clearly defined but who already assists the ruler in
the tasks of administration and government, and the
hadith, who sometimes managed to procure the
removal of the wazir in office and to occupy his
place. The chamberlains, former Palace servants,
are the rivals of the professional secretaries from
whom, for the most part, the viziers were appointed.
Thus under al-Mansir the chamberlain al-Rabi¢ b.
Yinus was granted the vizierate after the dismissal
of Abii Ayyab and later, under Hartn, his son al-
Fadl was appointed vizier after,the disgrace of the
Baramika [¢.v.]. In the middle of the 3rd/9th century
the rivalry persisted, but at this time the chamber-
lains were usually recruited from among the new
Turkish ghuldms [¢.v.] of the caliphs; such was the
case of Itakh, the hddjid of al-Mutawakkil, who
found himself occupying the highest position when
the caliph decided to dispense with a vizier.

At the end of this century the authority of the
chamberlain had diminished somewhat compared
with that of the wazir who, with a staff of highly
specialized kuttdb, had become in fact a head of
government. He was rivalled also by the amir who,
at this period, was the commander in chief of the
army. Yet his influence was not negligible, becoming
apparent particularly when there were palace
revolutions, for he had directly under his orders
certain detachemnts of the guard, notably the
Masiffiyya. Thus the attitude of the chamberlain
Sawsan was the determining factor in the unsuccess-
ful coup d’état against al-Muktadir in 296/908.
During the reign of this caliph another chamberlain,
Nasr al-Kushiri, who held office continuously from
296/908 until 317/929 whereas the viziers were
constantly changing, came to play an important part
in the choice of these ministers whom, moreover, it
was his responsibility to arrest when they fell out of
favour.
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From 317/929 onwards, however, the year of
another unsuccessful coup d’état against al-Muktadir,
the hddjsb’s post assumed more of a military aspect
and the chamberlains became rivals of the amirs,
who by now had succeeded in gradually supplanting
the viziers and in imposing their authority on the
caliph. The new chamberlain, an officer and former
governor named Yikit, was for some time able to
hold his own with the all-powerful Mu’nis and to have
his own son appointed Prefect of the Police. But both
father and son were dismissed soon afterwards at the
demand of Mu’nis, who procured the appointment
to the hididba of two devoted officers of his, the Banii
Ra’ik. Under the next caliph, al-Kahir, the post of
chamberlain was again granted to a soldier, Ibn
Yalbak, who, in the course of a short ‘reign”,
attempted to gain control of the person of the
sovereign and even to impose his own Shi‘l con-
victions. Thereafter the hidjaba was associated with
the supreme command: the new chamberlain of al-
Radi, Ibn Yakiat, who was at the same time amir,
took over the government and controlled the viziers.
The chamberlains were on the point of becoming the
real masters of the State, at this period when the
authority of the caliph was becoming daily weaker;
but they did not enjoy so great financial resources as
the provincial governors, to whom they were obliged
to yield place. It is for this reason that the caliph
finally selected, as the person entrusted with the
task of government, the amir Ibn R&’k, who
received the title amir al-umard® in 324/936. As a
compensation, the chamberlain’s title was made
more exalted: in 329/941 he became hkddiib al-
hudidiab, a mote impressive title, although the
number of kudididb under him was decreased.

At this period, as appears from the statements of
Hilal al-Sabi?, the official duties of the chamberlain
were still to supervise all the persons concerned with
the service or the guard of the sovereign, to control
all that went on within the palace, and to organize
the audiences, determining precisely the positions
of the various dignitaries and courtiers (fartib al-
hawdshi).

ii,—SpaIN,

In Muslim Spain the position of the hddiib was
very different from what it was in the East, In the
amirate, and later the caliphate, of Cordova, the
title of hddjib was always superior to that of wasir,
the latter belonging to mere counsellors of diverse
origins, whom the ruler gathered around him and
from among whom, almost invariably, he chose the
hadiib. The hadjib assisted the prince in the tasks of
administration and government and acted as chief
minister, controlling the three services of the civil
administration, namely the royal residence, the
chancellery and the financial department. The
kidjdba did indeed remain vacant for some thirty
years in the reign of “Abd al-Rahmin III, but it was
filled again, on his death in 351/962, by his son al-
Hakam II; a few years later it served as a spring-
board for the ambitions of Ibn Abi ‘Amir, the Arab-
born secretary who in 367/978 procured for himself
appointment to the hididba and managed to gather
all power in his hands, becoming, in the reign of the
young Hisham II, in effect ‘“Mayor of the Palace”;
in 371/981 he adopted a royal lakab, al-Mansiir bi
’1ah, caused his name to be mentioned in the khwtba
immediately after that of the caliph, and then in
386/996 had himself called al-sayyid and al-malik al-
karim. The prestige thus attached to the title of
hadisb did not disappear, for with the break-up of

the Umayyad empire in Spain the princelings of the
tawd’if adopted the title of hddiib in preference to
that of malik, in order to indicate that they regarded

themselves as representatives of the caliph.
Bibliography: J. Sauvaget, La mosquée
omeyyade de Medine, Paris 1947, 131; D. Sourdel,
Le vizirat ‘abbdside, Damascus 1959-60, index;
idem, Questions de cérémonial ‘abbaside, in REI,
1960, 121-48; Ya‘kibi, passim (at the end of each
reign); Mas‘adi, Tanbih, passim (at the end of
each reign); Hilal al-$abi®, Rusiim dir al-khilifa,
Baghdad 1964, 71-9; idem, K. al-Wusara®, ed.
Amedroz, 154; Sili, Akhbar al-Rddi billdh, tr.
M. Canard, Algiers 1946-50, index ; Ibn Taghribirdi,
iii, 272; Ibn Khaldin-de Slane, ii, 5, 7, 11-6; Lévi-
Provengal, Hist. Esp. mus., ii, 165 ff., iii, 18-20

(D. SOURDEL)

iii, — EASTERN DYNASTIES.

As is shown by such works as Narghakhl’s
Ta’rikh-i Bukhdra and al-Kh¥arizmUs Mafdtih al-
‘ulim, both the palace administration and the
bureaucracy of the Samanids were modelled on those
of the ‘Abbiasid Caliphs. The Simanid Hddjth thus
grew out of the Amir’s own household, although by
the middle years of the gsth/ioth century, and
probably earlier than this, he was no longer purely
a domestic official of the palace but primarily a high
military commander. Since the core of the Simanid
army was the Turkish slave guard [see gHULAM,
Persia), the Chief Hddjib (al-Hddjib al-K abir, Hidjib
al-Hudjdiab, Hddiib-i Buzurg) combined the twin
functions of head of the palace establishment and
Commander-in-Chief of the army. Thus, during the
reign of ‘Abd al-Malik b. Nih (343-50/954-61) this
office was held by Alptigin [¢.v.], Sebiiktigin’s master.
As Alptigin’s career shows, the power of the Samanid
Chief Hadjib was such that he could aspire to supreme
power in the state after that of the Amir, and could
even attempt to play the réle of kihg-maker. Other
Turkish ghuldm officers held the rank of simple
hddisb or general beneath the Chief Hddjsb. These
ghuldm generals were sometimes appointed to
provincial governorships; until his death in 387/997,
Sebiiktigin regarded himself as,governor in Ghazna
for the Saminids, and on his tomb he is described as
al-Hddjib al-Adjall “Most exalted general” (cf. S.
Flury, Le décor épigraphique des monuments de
Ghasna, in Syria, vi (1925), 62-3). According to
Nizam al-Mulk’s account of the training of ghuldms
at the Samanid court (Siydsat-ndma, ch. xxvii), the
rank of hddjib was attained after a man had passed
through the grades of withdk-bdshi ‘‘tent leader” and
khayl-bashi “‘detachment commander” (the whole of
this account should, however, be treated with
caution; cf. Bosworth in Isl., xxxvi (1960), 45).

Miskawayh's use of the term kddjsb shows that it
was known as a military rank in the Biiyid army,
again with the meaning of “general”. It does not seem
to have implied the headship of a palace.organization,
for this last institution was not developed amongst
the Biiyids to the same extent as in the more central-
ized Saminid and Ghaznavid states. Miskawayh
speaks of the army of ‘Izz al-Dawla Bakhtiyar (356-
67/967-78) and implies an ascending hierarchy of
nakib, ka’d and hddiib: “They [sc. the army] ....
urged him to treat them just as his father [sc. Mu‘izz
al-Dawla] had done in regard to appointments as
Hadjib, Ké*d and Nakib, and in regard to general
promotion policy” (Eclipse of the ‘Abbasid Caliphate,
ii, 236, cf. 262, tr. v, 251, ¢f. 279).

The office of Hadjib passed from the Simanids to
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the Ghaznavids, their successors in Khurasan, and
Bayhaki’s Ta’rikh-i Mas‘ddi shows the wide extent
of its usage in Ghaznavid military life. As with the
Samanids, the Commander-in-Chief of the army
under the Sultan held the title of Hadjib-i Busurg,
and there were hadjibs, generals, directly beneath
him. These top commanders had the special desig-
nation of a black cloak, a distinctive type of belt and
a two-pointed cap (kuldh-i di-shakh). The majority
of them were Turks. It seems that the Ghaznavid
Hadjib-i Buzurg, compared with the Simanid one,
was one step further away from possessing direct
control over the palace organization, for the day-to-
day runping of this was in the hands of a Wakil-i
khass and the palace guard was respomsible to a
special general officer, the Saldr-i Ghulaman-i Sardy
(see Bosworth, The Ghaznavids: their empire in
Afghanistan and eastern Iran 994-1040, 68, 101, 138).
He was nevertheless a most powerful and influential
figure. In the succession dispute of 421/1030 after
Mahmiid’s death, the Hadiib-i Buzurg was CAll
Karib or ‘Ali Kh¥ishiwand, a kinsman of the dead
Sultan, and it was the transfer of his support from
Muhammad to Mas‘ad that gave the latter a bloodless
victory over his brother (Gardizl, ed. Nazim, 92-3;
Bayhaki, ed. Ghani and Fayyad, 1, 12 ff., 50 ff.).
When the Sultan did not act personally as war-
leader, the Hadjib-t Buzurg had supreme responsi-
bility in the field; thus until just before the final
disaster at Dandankin in 431/x040, Mas‘id left the
fighting in Khurisin against the incoming Saldjtks
to his Commander-in-Chief, Siibash! Tigin.
Bibliography: Barthold, Twurkestan, 227;
Nazim, The life and times of Sultan Mahkmid of
Ghazmma, 142; Spuler, Iran, 337-9; Bosworth,
Ghasnevid military organisation, in Isl., xxxvi
(1960), 37-77; M. F. Kopriili, in 74, s.v. Hacib,
with much useful detail on the Saminid and
Ghaznavid periods. (C. E. BoOSWORTH)

In the Saldjik period, there appears to have
been a general tendency for the importance of the
office of amir kddjib to decline, relative to Ghaznawid
times. He was no longer specifically the commander
of the army but rather a court official. The various
army commanders tended to be referred to by the
title isfahsdaldr or sipahsalir. The amir hadjib,
however, like all the amirs naturally took part in
military expeditions and in some cases commanded
a section of the army of one of the Saldjik sultans
or maliks. Thus, for example, Ali b. “‘Umar, the amir
hdadjib of Mahmiid b. Muhammad, led the advance
guard against Sandjar (Ibn al-Athir, x, 386); he
eventually became paymaster of the army (ibid., x,
391).

Riwandi, quoting the alleged practice of the
Sasanian Ardashir b. Babak, states (p. g7) that a
king needed a wazir for the maintenance of the
stability of his kingdom, a kddjib who would ad-
minister punishment (siydsat afziyad), a courtier
(nadim) and a secretary (dabir). Nizam al-Mulk
describes the functions of the kddjth as those of a
court official. But since the court was a military
court, the amir hddjib was, in practice, normally a
Turkish amir and the men under him were usually
ghuldms (military slaves, see GHULAM; cf. Siydsai-
naima, 94-5, and the desciiption of Siménid practice
cited above). He was concerned with military
discipline as well as court ceremonial; he was the
most important official at the court, ranking above
the amir haras (chief of the guard and chief execu-
tioner, ¢bid., 121). Under Muhammad b. Malikshih

the amir hddjib acted as intermediary between the
sultan and the wagsir; he received the orders of the
sultan and passed them on to the wasir (Bundari,
117). Nizdm al-Mulk also mentions an official
whom he calls the hddjib-i dargih, who was in
charge of ceremony and procedure at the royal court
(ibid., 111). It is not clear whether his office was
different from that of the amir kddiib; but it is
probable that the two were the same.

Riawandi mentions at the beginning of each reign
the wasirs and hudidiab of the sultan. Some of these
were comparatively unknown persons; others,
however, like the amir Komag, kddiib to Malikshah
and Barkyaruk (pp. 125, 139), Khiss Beg, the hadjib
of Mas‘dd b. Muhammad (p. 225) and Malikshih b.
Mahmid (p. 249), ‘Abd al-Rahman b. Toghan-
yiirek(?), also hddfib to Mas‘ad (p. 225), the atdbeg
Ayyiz, kadith to Muhammad b. Mahmid (p. 259) and
Arslin b. Toghril (p. 282), the atdbeg Pahlavan,
hddjib to Arslan b, Toghril (p. 282), and the atdbeg
Ay Aba, hadiib to Toghrill b. Arslan (p. 331) were
among the powerful amirs of the day. There does not
appear to have been any hereditary tendency in the
office, and Rawandi records only one case of a father
and son both holding the office of kddiib, namely
€Ali Bar, who was pddjib to Muhammad b. Malikshah,
and his son Muhammad, who was kddjb to Mahmid
b. Mubammad (pp. 153, 203). In addition to the
amir hadiib, there were a number of lesser chamber-
lains (hudidiab) at the court (cf. H. Horst, Die
Staatsverwaltung der Gross-Selfugen und HorazmSahs
(z038-1231), Wiesbaden 1964, 103, 105).

The great amirs and provincial governors had
their own courts and they, too, had their own kddjibs.
Ibn al-Athir mentions $alih al-Din Muhammad al-
Yaghsiyani(?), who was amir hddfib to al-Bursuki and
subsequently to ‘Imad al-Din Zangi (X, 453, 454).

Many prominent men also had their kddjibs or
chamberlains, who were not necessarily members of
the military class; this was also the case in Timiirid
times (cf. H. F. Roemer, Staatsschreiben der Timu-
ridenzeit, Wiesbaden 1952, 42, 55).

Under the Ilkhins the kddjib was a chamber-
lain, and so far as the royal court or the provincial
courts were concerned tended to be a member of the
military classes. Under the Timirids the
hudjdiab are mentioned among the officials of the
court and ranked below the nuwwadb-i hadrat (cf.
Tadi al-Salmani, Sams al-husn, ed. Roemer, Wies-
baden 1956, 29). There was a change of terminology
under the Safawids, the chief kddjth becoming
known as the ishik-akdsi bdski [¢.v.], whose functions
were similar to those of the kddjib-i dargdh mentioned
by Nizim al-Mulk. (A. K. S. LAMBTON)

iv. — EGYPT AND SYRIA.

The chief chamberlain of the Fatimid court was
an exalted functionary known as the Sdhib al-bab
{g.».]; his subordinates, however, were called hddiibs,
and he himself is occasionally referred to as the
kadiib al-hudidjab, in place of his more usual title.
In describing the officers required for the Fatimid
chancery, Ibn al-Sayrafi (Kdn@n diwdin al-rasa’il,
Cairo 1905, 115; cf. Kalkashandi, Subk; i, 136-7)
speaks of a hadjib al-diwan, whose duty was to keep
out unauthorized visitors and thus safeguard the
secrets of the state. The Seldilikid rulers of Syria
introduced the military kddjsh familiar in the East;
Zangid and Ayyiibid institutions, in this as in other
respects, show strong signs of Seldjiik influence. The
hadiib is now a military officer, with military func-
tions—as for example to command a citadel (Abd
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Shama, Rawdatayn, ii, 69), to act as Skihna (Ibn al-
Kalanisi, 208, 224, 234) or, sometimes, as envoy {Ibn
al-Kalanisi, 293), or to “encourage’” the troops (Ibn
al-Kalanisi, 132; Makrizi, Sulik, i, 133). The term
hadjib was still, however, used in Egypt in the 7th/13th
century in the sense of chamberlain (as for example
in a verse of Ibn al-Nabih, d. 686/1287, who links it
with the Persian term pardaddr [¢.v.]); cited in Eos,
ed. A. T. Hatto, The Hague 1965, 271).

In the Mamlik Sultanate, the hddfib still retains
some of the functions of a chamberlain. The chief
haditb—hddiib al-hudididb—presents envoys, guests,
petitioners and other callers at the Sultan’s court;
he is also responsible for the organization of military
parades. The primary functions of the kddjibs under
the Mamliiks, however, were not ceremonial but
judicial—the administration of justice among
members of the Mamliik military class, in accordance
with the laws of the Mongol Yasa [¢.v.]. According
to some Egyptian sources, this separate jurisdiction
was set up in the time of Baybars, when the Mamliks
and Mongols became an important element in the
Syro-Egyptian state and, though islamized, insisted
on, following Mongol custom in personal matters.
“They therefore set up the kddjib”, says Makrizi, “to
adjudicate disputes between them, to restrain the
strong among them and give justice to the weak, in
accordance with the rules of the yasa. They also
assigned to him ... disputes concerning ktd‘s [g.v.]

.. (Khitat, ii, 221; cf. Ibn Taghribirdi, Cairo, vii,
183 ff.). The kddiib’s courts thus maintained a form
of feudal privilege, whereby the Mamlaks had
immunity from the courts and laws to which the
natives were subject—that is, the kddi’s courts
administering the Skari‘e, and were answerable only
to special military courts, with Mamlik not native
judges, administering the yasa—the laws of the most
powerful and most respected of the steppe peoples,
among which most of the Mamliks were recruited.
These special courts dealt with matters concerning
members of the Mamlik class, including lawsuits
about their fiefs,

In time, the scope and scale of the chief hddiib’s
judicial actions were considerably increased. At first,
he was subordinate to the Sultan’s viceroy in Egypt,
the Na’b al-salfana [g.v.], but gained greatly in
power when this office was left vacant or, later,
allowed to lapse. Makrizi dates the usurpation of
Islamic judicial authority by the hadjiibs from the
mid 8th/r4th century. Sultan Shaban (746-7/1345-6)
transferred the judicial power previously exercised
by the na’b al-sallana to the chief hddjib, who thus
became head of an independent court dispensing
administrative (siydsi) justice. During the reign of
Hadidiji the na%b’s authority was restored, and the
chief padiib reverted to his previous status. This
set-back was, however, only temporary. In 753/1352
a group of merchants from the Mongol lands appealed
to the Sultan for justice against their Egyptian
debtors, after failing to obtain satisfaction through
the Kddi's court. The Sultan referred the case for
decision to the chief hadiéb Djurdii, who dealt with the
matter by torturing the debtors until they paid their
debts. The sultan was displeased with the Kddi, and
forbade him to try cases between foreign and Cairene
merchants. From this time on, says Makrizl, the
hdadiibs acquired arbitrary authority over the people
(Khitat, ii, 221-2; cf. Swlik, ii, 863). After the
troubles of 806/1403-4, he says, the hadjibs became
more numerous and more oppressive (Khsfat, ii, 221).
In the time of al-Mu’ayyad Shaykh (8x5-24/x412-21)
even the office of muplasth was given, for the first

time, to the Amir hddjib instead of to one of the
‘ulamd’ as previoysly (Kalkashandi, Subk, xi, 210).
The Muslim sources complain of the encroachments
of the hadjibs, who deal with cases involving native
civilians, and even presume to give rulings according
to Muslim law. Many litigants preferred the more
expeditious and better enforced decisions of the
hddiib to those of the kads, while. the aadiib for his
part had a financial interest in dealing with more
cases. Makrizi speaks of Mamliik amirs who held no
fief but lived entirely on fees and fines which they
collected as judges. “Today the hddjib has come to
be the judge of the mighty and the humble alike,
whether the case be one of shar®i or of what they call
administrative (siydsi) justice” (Khitat, ii, 219-20).

At first there were three senior officers at the centre:
the haditb al-hudidjab, the hadjib, and the hadjib
thani; Barkik increased the number to five. The
position of the chief kddjib in the table of precedence
varies, at different times and in different sources,
from the 3rd to the 12th place after the Sultan. The
chief hadjsb (amir hadjib) of a provincial city ranked
third, and sometimes second, after the governor,
whom he could replace in an emergency. Subordinate
hadjibs served under him, in varying numbers. In
Damascus, Aleppo and sometimes Tripoli the chief
hadiib was an amir of the first class, in Safad, Hamat
and Ghazza of the second class. In Barkik’s time
there were six lesser kddjtbs in Damascus, three in
Aleppo, two or one in other towns.

Ka’it Bay introduced a new functionary, with the
Persian title pardaddr, to discharge the duties of
court chamberlain. This office, held by an amir of the
second class, continued to the end of the Mamlik
Sultanate.
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v.—NORTH AFRICA.

In North Africa, the office of hddjib, which had
existed under the Fatimids, disappeared shortly
afterwards—certainly under the Zirids—to be of
importance again under the Hafsids. The institution
of the hidjdba seems to have been introduced fiom
Spain into Ifrikiya, where at first, in the reign of
Abu Ishak (678-82/1279-83), the pddjib was merely a
kind of superintendent of the palace, acting at the
same time as the intermediary ‘‘between the sovereign
and persons of all classes’’; after the reign of Abd
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Hafs (683-94/1284-95), the hidjdba proper was
separated from the control of the palace accounts,
and the kdditb acquired increasing importance, to
the degree that Abi Bakr (718-47/1318-46) used his
&ddjib as his chief ministe., introducing in Tunis the
practice of the amirs of Constantine and Bougie to
make the local kddjib their right-hand man; the most
influential “chamberlain” was Ibn Tafragin, who, in
the second half of the reign of Abii Bakr, made the
hidjdba, already an influential office, a post of great
responsibility, “by the extent of its powers almost a
dictatorship, and soon, under a young sultan, the
means to hold him in tutelage and to make all the
machinery of the state work as he wished”; for more
than twenty years it was he who controlled the whole
administration of the realm and directed its policy
as he pleased. After the Hafsid restoration in, the last
third of the 8th/14th century, the title of kadjib was
maintained but the powers attached to the office
were suppressed, the chamberlain becoming once
more a kind of chef du protocole. See H. R. Idris,
Zirides, index; R. Brunschvig, Hafsides, ii, 54 ff. and
index; Ibn Khaldiin, Mukaddima, Cairo ed., ii, 210,
tr de Slane, ii, 15, tr. Rosenthal, ii, 18.

Further west, the idd{ib of the Marinids was at Fas
an intimate of the ruler, while at Tlemcen, under the
‘Abd al-Wadids (¢.v.] he became the major-domo of
the palace and minister of finance, but disappeared
almost completely after the Marinid interregnum.

See further kAPipyi, MABEYNDJI, PARDADAR,

SAHIB AL-BAB, TESHRIFATCL. (Ep.)

HADJIB B. ZURARA B. ‘UpUS B. ZAYD B.
¢ABp ALLAM B. DAriM B. MALIK B. HANZALA B.
MALIKk B. ZayD MaANAT B. TAMIM, an eminent
sayyid of the Darim of Tamim in the period of the
Djahiliyya. His name was, according to Abu
’l-Yakzan, Zayd, and his kunya Abd <Ikrisha.

Hadjib, a member of one of the noblest families
of Bedouin society, was known for his mildness. A
particular incident in connexion with Kurad b.
Hanifa later caused Hadjib to kill Kurad, which
led to clashes between some families of Darim.

The first battle attended by Hadjib was the battle
of Djabala [¢.2.]. He was captured and freed himself
by paying the exceedingly high ransom of 1100
camels. He headed the troops of Tamim in the
encounters of al-Nisir and al-Djifar and was
defeated.

Hadjib continued the tradition of friendly relations
between al-Hira and the Darim and attempted
to gain for the Darim the privilege of the ridifa,
which had been entrusted by the rulers of al-Hira to
another branch of Tamim, the Yarba¢. The Yarbia¢
refused to cede the riddfa to the Darim, marched out
against the forces of al-Hira sent against them, and
defeated them at Tikhfa.

Hadjib attained fame through a visit to the
court of Persia. He asked the Persian ruler
to permit his people to pasture their herds in the
Persian territory, since they were suffering from a
heavy drought caused by the curse of the Prophet on
Mudar. Hadjib left his bow as pledge, promising that
his people would not harass the subjects of the
Persian ruler. When the Prophet lifted his curse,
Hadjib was already dead. His son ‘Utarid went to the
Persian king, who returned to him the bow and
granted him a precious suit of clothes, which
¢Utarid presented to the Prophet while visiting him
with the delegation of Tamim in ¢/630. The
Prophet, however, refused to accept the gift.

This widely current story is contradicted by a
report recorded in a commentary of Abi Tammam’s
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Diwan. According to this report Hadjib gave his bow
as pledge when he was entrusted by the Persian ruler
to escort a caravan to “Ukaz. After he had success-
fully carried out his mission he was *‘crowned” by the
ruler of Persia.

Some traditions claim that Hadjib embraced the
religion of the Magians. Whether Hadiib met the
Prophet is rather doubtful, since traditions claiming
this seem not to be trustworthy. He died in the
twenties of the 7th century.
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Ansdb, Ms. ff. 351a, 9ogb, 960a, 964b, 967b, 983b,
989b, 992a; Nakd’d Diarir wa-’i-Farasdak (ed.
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HADJIEWAD [see KaRAGOZ).

BaNG HADJIR, Bedouin tribe of Eastern
Arabia. Its members (sing. Hadjirl) trace their
ancestry to Kahtan through Hadiir and Mansar,
eponym of al-Managir tribe. The two groups, known
together as ‘Iyal Mansiir, have frequently been allies.
Bani Hadjir, according to their traditions, migrated
to Eastern Arabia from the Tathlith area in south-
western Arabia. They claim kinship with the Djanb
and Al Shurayf tribes of Eastern °Asir. Their move
to the east, said to have been made for economic
advantage, probably occurred two or three hundred
years ago. Sections of the tribe now range the
Katar Peninsula and, in Saudi Arabia, the districts
north and northeast of al-FHasi Oasis known as al-
Djawf and al-Bayda>.

The camel-raising al-Mukhaddaba (also known as
al-Makhadib, sing. Makhdibi), one of the two main
tribal divisions, had the Katar Peninsula as its dira
until about 19oo. The other main division, Al
Muhammad, whose economy was based on sheep
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herding, occupied central al-Hasi Province (now
Eastern Province). Always loyal to Ibn Sa‘id in his
wars against al-“Udiman, Mutayr, and other tribes,
Bani Hadjir were awarded the pasture area of al-
Dijawf. During the period of Ikhwan settlement,
Bani Hadjir established colonies in al-Djawf at
Yakrub, Shuhayla®, Salasil, Fida, and ‘Ayn Dar.
With the decline of the Ikkwdn colonies after 1930,
these villages were abandoned. The Saudi Arabian
Government was in 1382/1963 encouraging resettle-
ment of these sites; and a few Bant Hadijicr groups,
particularly Al Hamra, were cultivating small
plots.

Hamiid b. Shafi b. Silim Ibn Shafi of al-Shaba‘in
(of al-Mazahima section of al-Mukhaddaba) is
paramount skaykk of Bant Hadijir. He succeeded his
father, who died in al-Kuwayt during the winter of
1375/1955-56. The shaykhly household has summered
at al-Rayyan, nine km west of al-Dawha, in Katar,
since 1378/1959.

Bibliography: M. v. Oppenheim and W.
Caskel, Die Beduinen, iii/1, Wiesbaden 1952, 154-6;
G. Rentz, Notes on Oppenheim’s Die Beduinen, in
Oriens, 1957, 77-89.

(G. RENTZ and J. MANDAVILLE)

HADJR (A.), literally prevention, inhibition, is the
technical term for the interdiction, the restriction
of the capacity to dispose. The term expresses both
the act of imposing this restriction and the resulting
status; a person who is in this status is called
mahdjur (abbreviated from mahdjir “alayh). Subject
to kadjr are (a) the minor, (b) the insane, (c) the
irresponsible, and in particular the spendthrift, (d)
the bankrupt, {e) a person during his mortal illness,
and (f) the slave. Whether kadir comes into being
automatically or needs to be imposed by the kadi,
is a subject of controversy between the several
schools in the cases (b), (c), and (d), and so are
numerous questions of detail. Abu Hanifa, for
instance, denied that the irresponsible person who
was of age was subject to hadjr; Abid Yisuf and
Shaybini held that he was, and, in addition to the
spendthrift, they regarded as liable to kadir a debtor
who refused to sell his property in order to pay his
debt, a debtor of whom it was feared that he would
spirit away his property by fictitious transactions
(these two rulings obviously link up with the hedir
of the bankrupt), and a person who by the use of
his own property caused prejudice to his neigbours.
The extent of the kadjr or, conversely, the kind of
transactions which the mahdidr is entitled to con-
clude on his own, varies according to the type of
case; the hadjr covers all transactions of the insane,
so much so that he cannot even validly adopt Islam
if he is a non-Muslim, and of the minor; the others
are, generally speaking, entitled to make certain
dispositions of a personal nature, such as repudiation
(supposing they are married), although these may
create pecuniary obligations; the bankrupt is, in
principle, prevented only from diminishing his
assets, and a person during his mortal illness only
from concluding unilaterally disadvantageous trans-
actions if, taken together with any legacies he may
have made, they amount to more than one third of
the estate. The hadir imposed on recalcitrant debtors
and on persons who cause prejudice to their neigh-
bours applies only to the transactions and disposi-
tions which are directly relevant. Some texts list
many more classes of persons under kadjr, and some-
times even the dead are included. The curator of the
mahdjar (his guardian in the case of a minor) is
called wali, and his power to represent his ward,

wildya [g.v.). It is, as a rule, either the father or the
grandfather, or the kddi or his representative, and
the master in the case of a slave. He may confer
on the minor the capacity to dispose, but not with
regard to purely disadvantageous transactions, and
in particular, the master may confer the capacity to
dispose upon his slave, whether for a single trans-
action, such as getting married, or in general, for
trade; a slave who has received this last permission
is called ma’dhin. This permission, too, does not
include unilaterally disadvantageous transactions.
The revocation of this permission is also called
badir.

This concept of kadir has formed the subject of a
number of legislative measures in Algeria and in
British India.
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droit &’Ibn Qudama, 103; G.-H. Bousquet, Précis
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aL-HADR, Arabic name of the ancient Hatra

(Atra, YAtpou), situated in the desert to the west of
the Tharthar, three short days’ march to the south-
west of al-Mawsil. The Arab geographers, who no
longer knew the exact site of this former caravan
and commercial centre, provide certain legendary
details regarding its ancient greatness. According to
Yakat (ii, 282), it was built entirely of hewn stone
and possessed 60 large towers, each of which was
separated from the next by nine smaller towers and
linked te a palace and baths. Ibn Hawkal and al-
Mukaddasi do not mention it, however, and the
historians’ principal reason for naming it is to
relate the circumstances of its destruction by the
Sasanid Shapur I (Sabir al-Djuntd), who reigned
from 241 to 272 A.D.; the authors are not always
entirely certain with regard to the identity of the
Sasanid king, some of them placing the event in the
reign of Ardaghir, while others, Firdawsi in particular,
put the date in the reign of Shapir II, who remained
on the throne from 309-10 until 379; it is established
that, in 363, the town was already in ruins, and it is
probable that the little Arab kingdom of Hatra, a
vassal of Rome, fell to the assault of Shapir I, after
having successfully resisted the attacks of Ardaghir I.

The account of the Sasanid victory is accom-
panied by a legend that is very widely disseminated
among the Arab authors of the first centuries of
Islam and derived from two sources: the first is the
Khudiynima translated by Ibn al-Mukaffa‘ {g.v.}
under the title Kitib Siyar mulik al-Adjam; the
second is an Arab tradition transmitted by Ibn al-
Kalbi and founded mainly on the verses of ‘Adi b.
Zayd {q.v.], Abl Du’ad al-1yadi {g.v.] and others of
greater or lesser authenticity (see F. Gabrieli,
L'opera di Ibn al-Mugaffat, in RSO, xiii/3 (1932), 209;
G. E. von Grunebaum, 4b% Dw’dd al-I1yadi: Collection
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of fragments, in WZKM, li/4 (1950), 277 and refer-
ences cited, with the addition of al-Djahiz, Hayawdn,
vi, 149). The versions that we possess contain consi-
derable divergencies, but they are all arranged
according to a single plan, which is presented in the
following way: an ancestor of al-Nu‘min b. al-
Mundhir [¢.v.], named al-Dayzan (see LA for the
meanings of this word in Arabic) b. Mu‘awiya
(usually, b. Djabhala, from his mother’s name), who
was himself descended from Taniikh b. Milik [¢.v.],
reigned over al-Hadr with the title of SatirGn
(= Sanatrukes, according to Noldeke; this title,
signifying “king’’ in Assyrian, is sometimes regarded
as the name of the founder of the town, al-Sitirtn b.
Usaytirin in al-Mas®idi); as he had plundered the
territory of the Sasianid king, the latter came and
laid siege to Hatra; after two (or four) years he had
still failed to capture it, and it was then that al-
Dayzan’s daughter, al-Nadira, saw Shapiir, became
enamoured of him, and offered to deliver the town
to him if he would consent to marry her and give her
first place. The circumstances of the capture of
Hatra are related in various ways: al-Nadira made
her father and the garrison intoxicated and gave the
key of the town to Shapiir, or else she showed him
the way to enter the citadel by following the course
of the Tharthar, or else she showed him how to
render ineffective the talisman that protected the
town. Shapir, now master of the place, massacred
al-Dayzan and his troops, took away al-Nadira and
married her. During the wedding night she was
unable to sleep, and for hours turned restlessly on
her couch, soft though it was; in the morning,
Shapur discovered in a fold of her belly the cause of
her sleeplessness, a myrtle-leaf which had lodged
there (acording to another version, the leaf was
found under the cushions). On discovering to what
extent she had been pampered by her father, Shapiir,
indignant at such ingratitude and fearing a similar
act of treachery towards himself, brought about al-
Nadira’s death by tying her by the hair to a horse’s
tail.

The theme of this legend is repeated in a fairy
story by Hans Andersen (see A. Christensen, La
princesse sur la feuille de myrte et la princesse sur le
pois, in 40, xiv, 241-57).
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(CH. PELLAT)

HADRA, “presence”, is used broadly by mystics

as a synonym of kudir, ‘‘being in the presence [of

Allah]”, Its correlative is ghayba ([¢.v.], with refer-
ences there given), “absence” from all except Allih.
On the controversy as to whether in expressing this
relation to Allah hadra or ghayba is to be preferred—
that is, which is the more perfect, final element—
see especially R. A. Nicholson's trans. of the Kaskf al-
mahdiib, GMS xvii, 1911, 248 ff. The term was later
extended by Ibn “Arabi, in working out his monistic
scheme, to the ‘Five Divine Hadardt”, stages or
orders of Being in the Neoplatonic chain[see “ALamM and
€ABD AL-RAZZAK AL-KASHANI]. There is a short state-
ment of these in the Ta‘rifat of Djurdjani (Cairo 1321,
6), which has been translated by M. Horten in his Die
philosophischen Systeme des spekulativen Theologen
im Islam, Bonn 1912, 294 f., where, and at p. 151, he
gives also some minor uses of the term. See also
L. Massignon’s edition of the Kitdd al-Tawdasin,
Paris 1913, 183, with a reference to Ibn “Arabf’s
Fustis al-pikam, and Hughes, Dict. of Islam, 169.
In consequence, the Plotinian scheme ot dynamic
emanation was called in Islam madhhab al-hadardt
(Ibn. Khaldin, Mukaddima, iii, 69; tr. de Slane, iii,
100; tr. Rosenthal, iii,8g). Dervishes call their
regular Friday service hkadra [see pHIKR]. For the
use of hadra (hadrat, T. hadret) as a title of respect,
see Hasan al-Basha, al-Alkab al-islimiyya, Cairo
1957, 260-4, and LAKAB. (D. B. MACDONALD)

HADRAMAWT. The name Hadramawt is ap-
plicable in its strictest sense to the deep valley
running parallel to the southern coast of Arabia
from roughly 48° E. to 50° E., between precipitous
walls rising to a high plateau (the Djol), which on
the south separates it from the narrow coastal
plain and on the north from an arid tract merging
into the sand desert of the Empty Quarter of Arabia.
The eastern end of this valley, where it turns south-
eastward into the sea, has the special name of Wadi
Masila, and is not properly speaking part of the
Widi Hadramawt. In a more extended sense, how-
ever, the name Hadramawt has always been applied
to amuch larger area, comprising the districts to the
north and south of the Wadi Hadramawt proper,
together with an area on the west which includes not
only the highlands providing the head-waters of the
Wadi Hadramawt but also a number of wadi-
systems draining off those highlands north-westward
into the Ramlat Sab’atayn (an outlier of sand desert
isolated from the main part of the Empty Quarter)
and southwards into the sea. The western limit of
Hadrami territory can be said to lie approximately
at longitude 47° E. [see map to AL-°ARAB, DJAZIRAT].

The Hebrew form of the name, Hazarmaweth, is
partly modelled on the classical Arabic form, but no
doubt partly influenced by a folk-etymology as-
suming a connexion with the idea of ‘‘presence of
death” (which may also have operated to some extent
on the classical Arabic form). The native Hadrami
inscriptions use the spelling hdrmt, which contrasts
with the Sabaean spelling hdrmwt; and this is in all
likelihood based on the root drm (cf. Arabic diram
“burning heat”), enlarged by a feminine termination
-ot and a prefix comparable (as C. D. Matthews has
suggested) with the definite article encountered in
the present-day dialects of south-east Arabia, which
fluctuates between %a-, ha- and hka-.

I.—PrE-Istamic PERIOD

Evidence for the early history of this area is ex-
tremely scanty. One possible reason for this may be
that some of the main urban centres have not
undergone those population shifts which have,
further west, left centres like Marib, Sirwih, Tumna®,
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etc. as deserted ruins capable of furnishing a rich
archaeological and epigraphic booty. The two main
centres of the Wadi Hadramawt, Shibam and Tarim,
are millennium-old foundations still in full occupa-
tion; and such archaeological evidence as may have
been there has either been destroyed by subsequent
occupation or is irretrievably buried under the
present towns. The same may well apply to other
sites in the Wadi. The only site in the whole area
which has been scientifically excavated is Madhab,
an ancient village settlement on the opposite side
of the Wadi ‘Amd from the modern Hurayda,
excavated by Caton-Thompson in 1937-8. Some
superficial investigations have been made at Shabwa,
the ancient metropolis of Hadramawt. Other im-
portant sites which have been recorded are an im-
pressive wall at Mayfa‘at (about 15 km. north of the
present-day administrative centre of Mayfa‘a in
the Wahidi sultanate); the traceable ground-plan
of a large settlement at the ancient haven of Cane
(just west of modern Bir Ali), with the adjoining
fortress rock of Mwyt (modern Husn al-Ghurab);
a strongly fortified wall at Libna, obstructing a valley
roughly 30 km. north of present Bir “Ali; and a walled
town at Barira in the Wadi Djirdin to the south of
Shabwa. All these have yielded a handful of histori-
cally valuable inscriptions, but have never been
properly excavated. Apart from some scattered sites
which have produced a few, mostly fragmentary,
inscriptions, this is the sum total of our primary
sources for ancient Hadramawt. Mention should
also be made, however, of a temple site described by
W. F. Albright at Khor Rori on the Zafar coast
about 50 km. east of Saldla, which appears to have
been an ancient Hadrami settlement.

Our secondary sources are the data about the
Chatramotitai in Greek and Latin authors (usefully
extracted and summarized by C. Conti-Rossini in
his Chrestomathia arabica meridionalis epigraphica,
Rome 1931); and mentions of Hadramawt in texts
from further west, principally Sabaean.

The chronology of ancient Hadramawt is an even
more difficult problem than that of the areas further
west. Both primary and secondary sources have
furnished us with a fairly ample total of names of
kings of Hadramawt, but the task of sorting these
out into even a relative chronology has not yet been
satisfactorily achieved. The most that can be said
at present is that the earliest Hadrami texts appear
to be slightly later in date than the earliest large
bulk of Sabaean texts, and that the independent
kingdom of Hadramawt came to an end around the
close of the third century A.D. Thereafter, the “kings
of Saba’ and Dhi-Raydan’ use a formal titulature
claiming Hadramawt as part of their dominions.
The first ruler to do this was $mr yhr<§, who figures
in the Islamic sources as Shamir YurSish (Tabari,
i, 910). But even at an earlier period the population
of the area appears to have included pockets of
Sabaeans, to judge from some fragmentary in-
scriptions in early Sabaean dialect, and the fact that
one ‘‘king of Saba®” (assigned by Pirenne to about
250 B.C.) exercised authority over tribes in the
“highlands of Hadramawt” (CIS, iv, 126).

During its period of independence, Hadramawt
took part in a kaleidoscopic pattern of wars and
alliances with other South Arabian states, the main
evidence for which is to be found in Sabaean dialect
texts. The two principal political events mentioned
in the native Hadrami texts are the fortification of
Libna as a defence against the tribe of Himyar
(geographical considerations indicate that this must

here imply a section of Himyar occupying the coastal
strip west of Mukalla, which is their present-day
habitat); and the fortification of Mwy: (Husn al-
Ghurib) in the disturbed period following the death
of Dhit Nuwas [g.v.] in the early sixth century A.D.

The situation of the “metropolis” of Hadramawt
(as Eratosthenes terms it) at Shabwa is remarkable,
for it lies right on the north-west perimeter of
Hadrami territory in a small wadi draining into the
Ramlat Sab’atayn. Evidently it owes its importance
to commercial factors, since it was the principal
entrepot for the incense trade. Frankincense, pro-
duced in the Mahra country east of Hadramawt, was
at this point handed over to the caravans which
assured its transport up the west coast of Arabia to
the markets of the Mediterranean and Mesopotamia,
The salt workings in the neighbourhood may also have
contributed to its commercial importance; according
to Philby (Sheba’s daughters, 91) they are today “the
chief or only economic asset of the locality”.

Closely connected with the trade factor was the
significance of Shabwa as a cult centre. Pliny’s
descriptions of the methods of handling the incense
at Shabwa indicate strong religious sanctions govern-
ing the process; and it remained a shrine and pil-
grimage centre down to the latest days of the pre-
Islamic South Arabian civilization, as is attested by
a fifth century A.D. graffito there associated with
the monotheistic cult of Rahman. In the earlier
polytheistic period, the Hadrami pantheon shows a
close similarity to those of other South Arabian
areas, dominated by the astral triad of moon, sun
and Venus-star; except that the moon god in Ha-
dramawt bore the distinctive name Sin, borrowed
from Babylonian religion. He is commonly referred
to as “Sin of lm’’, and it has been conjectured that
the latter term is the name of the principal shrine
of this deity.

Muslim sources are agreed that Hadramawt was
the original homeland of the tribe of Kinda, an
offshoot of which founded the central Arabian
kingdom of Kinda [g.2.]; but it has to be appreciated
that these were nomads, and down to about the
beginning of the Christian era the nomadic popula-
tions of South Arabia were culturally totally distinct
from the settled folk whose culture is the one to
which our main epigraphic evidence bears witness;
and this evidence has, for the earlier periods, nothing
whatever to say about the nomads. Only in the few
centuries before Islam do we begin to see a fusion
and intermingling of the two cultures. The early
Islamic writer Muhammad b. Habib still speaks of
Kinda and Hadramawt as if they are regarded as
independent ethrnic entities (“Hadramawt” re-
presenting the ancient settled culture), though both
inhabiting the geographical Hadrami area.

The language of the pre-Islamic Hadrami in-
scriptions is close enough to Sabaean, Minaean and
Qatabanian to rank with them as all dialects of a
single “Epigraphic South Arabian’ language. With
Minaean and Qatabanian it constitutes a group using
a sibilant for the causative verbal prefix and pro-
nominal affixes, against Sabaean 4 in these functions.
Its own main distinctive peculiarities are the use of
a preposition A- ‘‘to, for” (Sabaean and Qatabanian
-, Minaean %-); the fact that ¢ and s have coalesced
into a single phoneme spelt indifferently with either
letter; and a differentiation between the masculine
and feminine forms of the pronominal affix, not found
in the other dialects, though parallelled in the
modern Sahori dialect (see Beeston, Descriptive
Grammar of Epigraphic South Arabian, § 37: 6).
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II. — IsLamic PERIOD

The editors regret that, for reasons beyond their
control, they are obliged to relegate this section of
the article to the Supplement.

HADOR (HapOrR Napil SHUSAYB), a mountain
massif in the Yemen on the eastern edge of the
Sarat Alhan, some twelve miles west of $San‘a’ [¢.v.],
lying between the wddis Sihim and Surdid. It is
separated from the Har3z range to the west by the
Haymat al-Kharidjiyya [g.v.J, known in Hamdani’s
time as the Balad al-Akhridj and inhabited by the
Sulayh, a branch of Hamdan, The massif is named
after Hadir b. ‘Adi b. Malik, an ancestor of the
Prophet Shu‘ayb b. Mahdam, who is mentioned in

the Kur’in (cf. S#ra VII, 83f. and XI, 85{.). He |

had been sent to preach to and to warn his people on
Djabal Hadir and was slain by them there. According
to Arab tradition, Hadir Nabi Shu‘ayb was the
highest of the three mountains which remained
above the waters during the Deluge. The other two
were Djabal Shahiara and Djabal Kanin (3,400
metres) in Khawlin. The main ridge of Hadar is
about three miles long and has seven peaks, the
highest being Djabal Kahir (Djabal Bayt Khawlan)
which is 3,760 metres high and is often covered with
thick snow in winter for days at a time. On it is the
celebrated tomb (with mosque) of the Prophet
Shu‘ayb, which is much visited (particularly by
‘young women who hope to be cured of barrenness
there}; on the last day of Ramadin and on the
festival of “Arafit great festivities are held there.

On the range itself there are several villages. It is
traversed by numerous wddis, among them Wadl
Dawiad and Wadi Yazil, which disperse their sayl-
waters in all directions. In these valleys excellent
vines are found in addition to various fruit-trees.
In the deeper parts of Hadiir the cereals particularly
grown are dhura, barley and wheat. To the east lies
the fertile plain of K3i‘at Sahman, which lies on an
average of 2,800 metres above sea level and contains
several villages, the most important of which is
Matna, This was called Khin Sinin Pagha by the
Turks and has a samsara [shelter house] said to have
been built by Sinan Pagha.

In Hamdani’s time the Mikhlaf Hadar comprised
several districts. The names of all but al-Dja‘lal,
Hakl Sahmian and Masyab seem to have disappeared
without trace. The hard white honey of Hadr was
famous in Arabia and is even mentioned by Imru’
al-Kays in one of his poems. Hamdani adds that the
people of Hadir spoke bad and clumsy Arabic
(Himyaritic).

Some 25 miles north-north-west is Hadur al-
Shaykh, quite distinct from the above and the

largest mountain of the Sarit group Djabal al-
Masana®a. It is about 3,310 metres high. Both were
explored by Eduard Glaser in 1885.
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HADY, oblation, from the Arabic root » d y

which has the meanings “to guide”, “to put on the
right path”, ‘‘to make a present”. The word is
certainly of pre-Islamic origin; it used to denote the
sacrificial offerings destined for the lord of the
Meccan sanctuary (Ibn Sa‘d, Tabakat, i, 92). The
ritual of the taklid and the igh%4r, to which we shall
return, suggests that the kady had to be some kind
of humped animal, especially selected. It appears
that the slaughtered beast was left by the man
making the sacrifice for the poor and for animals
(Ibn Hisham, Sira, i, 146). The term and the con-
secration ritual survived in Islam, which, however,
tended to replace hady by dakiyya.

Occurring rarely in the Kur’in (only seven times
and that in Medinese sdras: II, 196, V, 2, 95, 96,
XLVIII, 25), hady there denotes the oblations
intended for the Ka‘ba (XXII, 33), without further
definition. But hkadith and Kur’inic exegesis are
generally agreed in restricting the word to victims
chosen from the an‘dm (VI, 143) or animals in
flocks or herds. It is the normal offering of the
pilgrim, which he must for preference choose from
the camel family, or failing that from the bovines,
or else the sheep, or finally the goat family (Ibn
Rushd, Bidaya, i, 222; al-Tahtawi, Hashiya, i, 555).
The sacrifice must take place on the completion of
the Pilgrimage, preferably by the sacrificer himself,
so marking his return to secular life.

Although the offering of a hady is in theory
optional, the prescriptions of the hadidi and also
possible transgressions of the strict taboos of the
thram in practice render it obligatory. In the first
place, we should recollect that the pilgrimage can be
performed by three different methods—ifrdd, kirdn
and famattu. The first consists of making the
hadidi alone, at the prescribed time, the ‘umra
being performed outside the month of the pilgrimage
or simply neglected. In this case, the believer is not
bound to offer a hady. But he must make compen-
sation if he chooses the tamattu® (Kur’in, II, 196),
that is to say if he accomplishes the ‘umra at the
same time as the pilgrimage, resumes secular life
and dedicates himself once again for the hadidi.
Similarly, a kind of penalty is envisaged with regard
to the kdrin, one who takes the shrdm at the same
time for an ‘umra and for a hadidi, and who releases
himself from the vow only when the pilgrimage is
accomplished. In these last two methods, which are
regarded by jurists as indulgences, one can redeem
oneself by the sacrifice of a hady. An oblation is
similarly owed by the pilgrim who, having taken his
thrdm, finds it impossible to reach the holy city on
account of a siege or an illness (II, 196). Moreover,
certain transgressions of the strict laws of pilgrimage
(violation of the prohibition on hunting [V, 95] and
the sexual taboo; cutting of the hair or shaving
before desacralization [II, 196]) can similarly be
redeemed by the sacrifice of a victim. It is important,
however, to make clear that although highly com-
mendable, the offering of a kady is not obligatory,
and one can also secure redemption by fasting or
alms-giving (I1, 196, V, 95).
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From this it emerges that hady is sometimes
propitiatory, at other times expiatory. But in no case
is its meat regarded as impure, since in any event it is
consumed either by the sacrificer, his family and the
poor (Kur’an, XXII, 28, 36), or by the last-named
only (this is the case, for example, with the hady
owed by the pilgrim when besieged, muhsar [al-
Shiafi, Umm, ii, 144 and 184] and in general with
every expiatory hady).

The animal offered as hady must meet certain
requirements in regard to age and appearance
defined by fikh. The legal age varies according to the
species: it is 5 years for camels, 2 for cattle, 1 for
goats, and 6 months for sheep (Ibn Kudama, Shark,
iii, 534, 537; Ibn Rushd, Biddya, i, 255). Moreover,
the victim must be fat and free from blemish; in
particular, it must not be lame, blind or one-eyed,
scabby or puny, nor must it reveal certain brand-
marks which recall the pre-Islamic wasm.
Once it is chosen, the pilgrim will proceed to its
consecration by the #aklid and the 4sh%dr. For this
purpose, he hangs a sandal (nal) or a piece of
leather from its neck, and with a spear-head cuts a
gash in its hump and sometimes in its back (when it
is a case of an animal without a hump).

Having been thus consecrated, the hady thereafter
belongs to the deity. Except for certain circum-
stances specified by fikh, it is then no longer possible
to exchange, sell or replace it or to inherit it. It is
also forbidden to make any profit whatever from it.
However, in contradistinction to pre-Islamic practice,
it can be ridden by the sacrificer, on condition that
no harm comes to it. It is in fact regarded as a
valuable object entrusted to the man, who must do
everything possible to restore it to its lawful owner,
Allah.

What essentially characterizes the kady and
distinguishes it from other blood sacrifices is that
this is a question of a sacrifice in a fixed place, in
that the sacrifice, except when performed under
compulsion, must necessarily take place in Mecca.
Moreover, and particularly with the hady offered
for a pilgrimage completed by ifrdd, tamaltu® and
kirdn, it is often also restricted in time, that is to say
the beast sacrificed must be slain towards the end
of the pilgrimage, more precisely on 10 Dhu 'l-Hidjdja,
after the two wukifs of Arafit and Muzdalifa, this
period being regarded as especially propitious for an
approach to the divinity.

It appears that among the ancient Arabs of the
Hidjaz the sacrifices of Mina took place before sunrise.
The institution of the dahiyya, which is the Islamic
equivalent of the hady, reveals the reformer’s desire
to break away from sun worship by transferring the
time of sacrifice to the hour known as duhd, after the
morning prayer. The word dakiyya was thus sub-
stituted, especially in current speech, for the term
hady. But in the books of religious jurisprudence the
former denotes sacrifices on the day of nahr (slaugh-
ter), sacrificed at places other than Mina, reserving
the latter for those at Mecca.
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HAFAR AL-BATIN [see BATIN].

HAFIZ [see kARI’ and KUR’AN].

AL-HAFIZ, the regnal name of the seventh
Fatimid caliph of Egypt, whose real name
was Abu ’l-Maymiin ‘Abd al-Madjid, born at Ascalon
(date of birth uncertain: 466, 467 or 468/1073-6)
while famine raged in Egypt (Ibn Khallikan, i, 389).

Little is known of his life before he took his place
in the political world. In 524/1130 he was called by
two army leaders, Hazarmard and Barghash, to be
regent and not caliph, following the assassination of
his cousin the caliph al-Amir {g.v.] who had left no
male heir, but whose wife Djihd was then pregnant
(Nudjam, v, 237 ff.).

But this invitation aroused the hatred of Abu “All
Ahmad b. al-Afdal, called Kutayfit, son of the
former Fitimid minister al-Afdal [¢.v.] who had
been assassinated by al-Amir in 515/1121. The very
day on which the regency commenced, Kutayfit
brought off a coup d’état, with the help of Barghash,
who had been eliminated from the vizierate. Kutayfat
then overthrew Hazarmard and °Abd al-Madjid,
threw the latter into prison, seized the treasures of
the palace, and declared himself the representative
and lieutenant of the expected imam of the Twelver
Shi‘a (Lavoix, iii, p. 163, n. 439). Though he did not
suppress the Isma‘ili faith, he aroused the hostility
of its followers, who no doubt resented its replace-
ment by Twelver Shi‘ism as the official doctrine
of the state (Suyati, Hwusn, ii, 117-8).

A year later, on 16 Muharram 526/9 December
1131, the supporters of the Fatimid state made a
successful counter coup, with the help of the young
followers of al-Amir, the “Amiriyya”, led by the
chamberlain Yanis [¢.2.], who was of Armenian
origin. They killed Kutayfat, and freed ‘Abd al-
Madjid from prison. At first he was restored as
regent, but a few months later a decree (sidjill) was
read, proclaiming ‘Abd al-Madjid this time as caliph
with the title al-Hafiz li-din Allah (Kalkashandi,
ix, 291-7). Thereafter an annual feast was celebrated,
the feast of victory, ‘Id al-Nasr (al-Makrizi, Khitat,
Bulak, i, 357, 490; ed. Wiet, ii, 385).

The caliph then tried to assert his legitimacy as
a Fatimid imam by using the characteristic titles of
the Imamate, such as: Lord and Master, the Imam
of this Age and Time (Wiet, CI4, 81 f.; Suyuti,
Husn, ii, 16). He gave also in the above-mentioned
decree several explanations for his succession to the
caliphate. Until then the Fatimid imamate had been
transmitted from father to son. He claimed that his
ccusin al-Amir had nominated him as his successor
just as the Prophet had nominated his cousin °Alj,
that, furthermore, his grandfather, al-Mustansir
{g.v.], had also foreseen his succession, since he had
described his father, Abu ’l-Kasim, who had, however,
no right to the succession, as heir-presumptive of
the Muslims (Wali “ahd al-Muslimin). It is also
alleged that the child born to al-Amir’s wife was
a daughter.

After this al-Hafiz paid more attention to the
intrigues of the viziers, When he saw that Yanis
was becoming powerful and had given his name to a
private regiment, the “Yanisiyya’, he rid himself of
him by poisoning him in 526/1131 (Ibn Aybak, 511;
Khitat, ed. Wiet, iii, 26-7). It was perhaps at this
time that he formed his own pretorian guard, called
‘‘Hafiziyya’ in his honour {Kalkashandi, iii, 482, 508).
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This time the caliph ruled alone, with the help of
his sons. He nominated Sulaymin heir-presumptive
and gave to him the duties of vizier (wdsifa). When,
after two months, Sulaymin died, he then appointed
another son, Haydara (Kalkashandi, ix, 377-9).

But a third son, al-Hasan, jealous because of this .

nomination, plotted against his father and brother.
He seized power, Kkilled several army leaders and
formed a private corps, Stbydn al-zarad, the young
cuirassiers. But the army, offended by the massacre,
gathered in front of the palace and demanded al-
Hasan’s head. Al-Hafiz then had his son poisoned
by the agency of his Jewish doctor ( Kkitat, iii, 27-9).

This time he appointed to the vizierate Bahrim,
a Christian Armenian. But this choice provoked a
revolt among the Muslims, for once Bahrim came
to power he formed an Armenian army of 20,000
men, infantry and cavalry. The Egyptians are said
to have feared that he would change the religion of
Islam (Ibn Muyassar, 79 ff.).

The Muslim troops being discontented, the caliph
incited against Bahram the governor of Ascalon,
Ridwian b. Walakhashi, who had been banished by
Bahriam, but Bahram sent him away again to the
prefecture of al-Gharbiyya. The people of Egypt
were grateful to Ridwan for having prevented the
Armenians from entering Egypt when he was at
Ascalon. He later gathered troops and Bedouins
and drove Bahrim out of Cairo into Upper Egypt.
The caliph, however, gave Bahrim a safe-conduct
(aman) (Kalkashandi, Subh, xiii, 325) because of the
intervention of the king of Sicily, Roger II (Subh,
vi, 458-63).

But once Ridwan became vizier (Subk, viii, 342-6),
he seized all power and took the title of King (malik)
(Khitat, ii, 305). He was also a Sunni; and when he
attempted to depose the caliph he was assassinated
in s42/1147 (Khitat, ii, 173).

After this al-Hafiz appointed no more viziers,
but the troubles and the disturbance continued.
He died of a violent intestinal colic (kawlandj) in
Djumada IT 544/October 1146.
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(A. M. MAGUED)

HAFIZ, (Ku¥ipja) SmamMs AL-Din MumAMMAD
SHIRAzI, Persian lyric poet and panegyrist,
commonly considered the pre-eminent master of the
ghazal form. He was born in Shiriz, probably in
726/1325-6, though Kasim Ghani argues for 717/1317
and others favour 7zof13z0. With a few marked
absences, he seems to have spent the greater part
of his life in Shiriz, for long moving in or near the
court-circle of the Muzaffarid dynasty. He is believed
to have died in Shiraz, in 792/1390 (or 791/1389),
and his tomb is perhaps that city’s best known
monument. Though credited with learned works

‘throughout East and West,

in prose, his fame rests entirely on his Dfwadn. There
are few aspects of the life and writing of Hafiz that
have not given rise, and especially from about 1930
to 1955, to vigorous scholarly dispute over matters
of both interpretation and fact. The reverence in
which he is held, not only in Persia but widely
as the undoubted
evmposer of some of the world’s most sublime and
technically exquisite poetry, will doubtless ensure
continued concern with these problems, however
intractable and ultimately insignificant some of
them may seem to be.

Apart from its general historical framework, the
presumed facts of Hafiz's life were for long largely
drawn from biographical prefaces, from the usual
anecdotal tadhkira sources like Dawlatshih, or from
casual references by writers like Mirkh¥iand and his
grandson. Such material has of course frequently
been viewed sceptically; but most of it is of its
nature difficult to disprove conclusively, and in
one or two instances (as in an alleged encounter
with Timiir, in 789/1387) research has only tended to
strengthen, if not fully to confirm, the legend.
Informative biographies of Persian poets are a
notorious rarity, and it seems unlikely at this late
date that any significant new material of an ex-
plicitly biographical nature will be discovered
relating to Hiafiz. Though not a new technique, it
has recently become fashionable to analyse the
poems themselves for new biographical evidence or
for some bearing on the material already to hand.
The latest, and the most comprehensive and ingenious
work of this kind, has been done by Kisim Ghani
and by R. Lescot; but the net result so far is some-
what disproportionate to the formidable effort
involved. At best, it has now been convincingly
demonstrated that the D#wdn bears a much more
direct relationship to the milieu of its composition
than was suspected in the traditional view. Such
methods always have their dangers, particularly
where the basic biographical material is itself so
slight; in the case of Hafiz, the problem is exacer-
bated by the continued lack of a reasonably authentic
text. All this being so, it still seems proper to give
here the main outlines of the life in more or less
traditional form,

Hafiz's father, Baha® al-Din or Kamal al-Din
(some sources refer to his grandfather), is said to
have migrated from Isfahian to Shirdz, where he
died in the poet’s infancy, leaving the family in
poor circumstances. In a close-knit, flourishing
centre of Islamic civilization such as Shirdz at that
time was, humble beginnings were only a relative
handicap; and it is plausibly suggested that Hafiz
received a thorough education on the usual classical
lines. It was no doubt in youth that he earned the
right to use the title hdfiz (Kur’an-memorizer),
which became his pen-name; his verse bears ample
evidence of familiarity with Arabic, with the Islamic
sciences and with Persian literature generally. He
is reputed to have been among other things a baker’s
apprentice and a manuscript-copyist during these
years of adolescence and early manhood; but, to
judge in particular by the dedication of certain
poems to Kiwam al-Din Hasan (d. 754/1353), some-
time vizier to Shah Abié Ishik Indjd, he was into his
poetic stride as a panegyrist before the age of
thirty. An oft-cited poem (Brockhaus, no. 579;
Kazvini-Ghani, 363) mentions nostalgically other
Shirdz notables of this period, including the ruler
himself, Already by his twenties, in the wake of the
disintegration of the Il-Khianid order, Hafiz had
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lived through dynastic upheavals in and around
Shiriz.

A second phase in the poet’s life begins in 754/1353
with the capture of Shirdz, after a protracted
struggle between the Indjli and Muzaffarid dynasties,
by Mubériz al-Din Muhammad. The latter ruled for
five years, before being deposed and blinded by his
son Djaldl al-Din Shah Shudia®. These years were
apparently a period of rigid Sunni observance, hard
on Hafiz and his fellow-citizens alike; but the poet
seems to have recommended himself with some
success to Mubariz al-Din’s chief minister, Burhan
al-Din Fath Allah. The long reign of Shah Shudja¢
(759-86/1358-84), while at no time settled politically,
and though far from being a period of continuous
prosperity and success for Hafiz, coincides with his
phase of maturest composition. It was during these
years that his fame spread throughout Persia, as
well as westwards into Arabic-speaking lands and
eastwards to India; it seems, nevertheless, that he
declined invitations to remove to distant courts.
The Muzaffarid dynasty effectively came to an end
at the hand of Timiir, in 789/1387, during the last
few years of Hafiz’s life, though random representa-
tives of it, like Shih Shudja‘ al-Din Mansir, seem
to have shown the poet sporadic favour to the end.

It is generally believed that Hafiz was more or
less out of favour with Shah Shudja® for a period of
some ten years (768-78/1366-76), during which time
he is said to have spent a year or two in Isfahan and
Yazd. The reason for such a fall has never been
fully explained, though it is traditionally related to
the poet’s allegedly libertine views and behaviour.
Though thereafter he enjoyed favour, from time to
time, from the throne and from ministers like
Djalal al-Din Turanghdh, he seems never fully to
have regained his former standing. Yet it should be
remembered that there is still no real certainty as
to what such standing actually signified: certainly
there is frequent reference to poverty throughout the
poet’s life (whether it be regarded as a complaint,
a hint or a literary device), and there is no serious
suggestion that he held a regular, richly rewarded
office as ‘‘court poet’’. At one time he is said to
have been a professor of Kur’inic exegesis at a
Shirdaz madrasa, but there is doubt as to which of
his patrons might have obtained him this preferment
and no record of his period of tenure.

Legend credits Hafiz with editing his Diwdn in
770/1368, i.e., over twenty years before his death,
but no manuscript of this version is known. Less
speculative, perhaps, but still unattested by real
evidence, is the edition (with a preface of doubtful
biographical value) compiled after the poet’s death
by a disciple, a certain Muhammad Gulandam. From
this traditional version are assumed to spring the
thousands of manuscripts now extant and over 100
printed editions: many of these versions differ
widely in the order and number of poems, in the
order and number of verses within a given poem, and
in their detailed readings. The bibliography is very
extensive, and only some of the principal editions
or translations can be mentioned here. (In general,
it may be said that serious interest in Hafiz seems to
have passed, after his death, to the Ottoman world
and to India, whence it came by the late 18th
century to Europe, returning in strength to Persia
only in the zos and 30s of the present century). First,
it should be mentioned that several manuscripts are
known in Persia, in Europe and elsewhere, which
date from about the second and third quarters of

the 15th century, i.e., from thirty to sixty years after :

the poet’s death; the most reliable of these contain
just under 500 poems, while later versions rise to
600 and beyond. (In 1958, P. N. Khanlari published
a manuscript dated around 813/1410, which contains
152 poems in good textual condition). Derivative
manuscripts, sometimes with commentaries in
Persian, Turkish or Urdi, continued to circulate
throughout the next four centuries.

The earliest historic recension, for long accepted
as authoritative, and as a source of Hafiz’s life, was
that of the Ottoman Sadi (d. 1000/1591); he was at
one time charged with having suppressed one or two
poems of Shi‘a sympathy, but modern scholarship has
justified him by failing to find these poems in early
manuscripts, and by casting at least some doubt on
Hafiz’s Shi‘ism. This recension was taken as the basis
for another long-dominant edition, the three volumes
(692 poems) of H. Brockhaus, Leipzig 1854-61. The
late 18th and early 19th centuries saw much frag-
mentary and dilettante preoccupation with Hafiz
among Europeans (chiefly British and French), but
a landmark in printed texts was the Calcutta edition
of 1791 (725 poems), associated with the name of
Upjohn; this edition was still based on late manu-
scripts and largely on the Sidi recension; its intro-
duction provided much of the material for the
traditional life. J. von Hammer-Purgstall produced
in 1812-3 a massive German prose-translation of the
Diwdn, which was known to Goethe at the time he
was writing the West-Ostlicher Diwan. Between 1858
and 1864, i.e., roughly at the same time as the
Brockhaus edition mentioned above, and using
substantially the same sources, V. von Rosenzweig-
Schwannau brought out another three-volume
edition of the text, accompanied by a remarkably
skilful verse-translation in German. The English
renderings, partial or complete, of the late 1g9th
century (those, for example, of H. Bicknell, H.
Wilberforce Clarke, Gertrude Bell and W. Leaf)
deserve only passing mention, despite interesting
merits of their own. By 1900 a largely spurious,
second-growth Hafiz stood beside the several
approximations to the real figure. The zoth century
saw the rebirth of serious Hafiz scholarship in Persia,
Special mention has already been made of the
fundamental research of Kasim Ghani, but there
are few eminent Persian scholars of the present day
who have not contributed important articles in this
field. In particular, three editions merit notice:
that of ‘Abd al-Rahim XKhalkhali, Tehrin 1927
(495 poems, based on a manuscript of 828/1424, but
marred by errors); that of Husayn Pizhmién, Tehran
1936 (994 poems, many marked as doubtful!); and
that of Muhammad Kazvini and Kaisim Ghani,
Tehrdn 1941 (576 poems; the most scientific and
reliable edition so far, based on some very old
manuscripts; contains a good introduction, but lacks
a critical apparatus). A new edition, also based on
very early manuscripts, is reportedly in preparation
by H. Ritter.

It will be seen that the two basic tasks of all
research on Persian poetry, the establishment of
a significant biography and the edition of an
authoritative text, have assumed added and special
dimensions in the case of Hafiz. In briefest sum, one
may state the dilemma thus: no text of Hafig,
however good in itself, can be fully intelligible at
any level without a marked amplification in our
knowledge of his life and times; yet much of such
knowledge must come from an analysis of the text,
and one can have little confidence in the results of
analyses, however scrupulously conducted, that are
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based on texts of doubtful reliability. It may well
prove that neither task is fully susceptible of solution,
even within limited terms of reference: while solidi-
fication of the biography must largely wait on the
text, such expectation gives no ultimate certainty of
a rich yield; any acceptable text will inevitably be
based on virtually the sole criterion of seniority of
manuscript, and the oldest Oriental manuscripts,
particularly if falling outside the author’s lifetime,
are not necessarily the fullest or the most accurate
in any absolute sense. This is especially true of
poetry, and indications so far suggest that it is even
more than normally true of the Diwdn of Hafiz.
There is, too, the fundamental question of the poet’s
own intent: should everything he ever wrote {or
perhaps merely countersigned) be included, even if
he might himself have chosen to omit certain items
from the supposed canon of 770/1368? Did he have
second (or later) thoughts about the inclusion, the
order, or the actual text of whole poems or individual
verses ? If we cannot now hope to answer questions
of this kind, we should be cautious in claiming to do
more in effect than publishing early manuscripts and
observing their differences from later ones. Certain
generally useful conclusions may be drawn, but we
may well never be sure what such differences signify
in any particular case.

Failure hitherto to solve these basic problems
has never quenched interest in several secondary
problems related to them. Scholars living in an age
of non-representational art and literature are perhaps
less concerned than most of their forebears (E. G.
Browne was in advance of his age here) to discover
positively ‘“‘whether Hafiz meant what he said”,
whether he was a mystic or a libertine, a good
Muslim or a sceptic, or all of these by turns. It is now
generally claimed (without prejudice) merely that
he spoke through the standard themes and termi-
nology of hedonism, the lament for mortality, human
and mystical love, and so on; that he was a superb
linguistic and literary craftsman, who took these
forms so far beyond the work of his predecessors
that he practically cut off all succession; and that
he revolutionized the ghazal and the panegyric both,
by making the one the vehicle for the other in
place of the kasida. Nevertheless, useful new work
has been done (particularly by R. Lescot) in estab-
lishing the chronology of certain poems so as to
suggest a development in Hafiz’s attitude, style and
methods. The secondary problem most hotly debated
in recent years concerns the ‘‘artistic unity’’ of the
poems: even supposing that the present varying
order of verses were reduced to an original uni-
formity, is there any genuine unity in these ghazals,
and did not Hafiz invite later confusion by his
failure to develop any theme consistently ? There are
indications that the problem is neither new nor
specifically Western, for Shih Shudja® is supposed
to have made some such criticism, according to an
anecdote current no later than the time of Kh¥anda-
mir, Arguments have been put forward, by A. J.
Arberry and by the writer, to suggest that the true
unity of Hafiz's poetry is not thematic or dramatic
in the classical Western sense, but lies rather in a
subtle weaving of imagery and allusion around one
or more central concepts. These arguments have
found some favour with J. Rypka and others, but
have also been rejected, both explicitly and by
implication, as either invalid or unnecessary.
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afkir wa ahwals Hafig, Tehrin 1321-2/1942-3

(z vols. only appeared before the author’s death);

J. Rypka, Iranische Lileraturgeschichte, Leipzig

1959, 256-68 and bibliographical references (the

best and fullest summary to date); H. R. Roemer,

Probleme der Hafizforschung und der Stand ihrer

Lisung, Wiesbaden 1951; A. Golpinarli, Hafiz

Divam, Istanbul 1944 (useful preface); R. Lescot,

Chronologie de ’ceuvre de Hafiz, in BEt. Or., 1944,

57-100; A. J. Arberry, Hdfiz: fifty poems, Cam-

bridge 1947 and reprinted, 1-34; idem, Classical

Persian literature, London 1958, 329-63; Browne,

iii, 271-319; IA4, s.v. Hafiz, by H. Ritter.

(G. M. WICKENS)

HAFI1Z-1 ABRU, the lzkab of ‘Abd Allah b.
Lutf Allah b. ‘Abd al-Raghid al-Bihdadini, Persian
historian of the time of Shahrukh, who died in
833/1430. He was also in the suite of Timir as an
excellent chess-player and accompanied him and
Shahrukh in some campaigns.

His first known work is probably the anonymous
Dhayl-i Didmi¢ al-tawdrikh (unique MS: Nuru-
osmaniye), which deals with the reign of Uldjayta
and Abd Sa‘id, the first part being an extract from
the Ta’rikh-i Uldjaytii Sultdn by al-Kashani. The
next of his works, completed in 814/1412 by order
of Shahrukh, is the Dhayl-i Zafarnama-yi Shami
about the rest of the life of Timiir. Some time later
he wrote a history of the reign of Shahrukh to 816/
1413 (unique MS: India Office). In 817/1414 he began
at the request of Shihrukh to translate and to com-
plete an old Arabic geographical work called Masdlik
al-mamalik wa-suwar al-akalim, probably one of the
redactions of al-Balkhi. In this unfinished and un-
titled work he could not repress his interests as a
historian and included in it extensive historical
passages especially on the history of Fars, Kirman
and Khurasan.

While occupied with this geographical work
Hafiz-i Abrd was in 820/1417 charged by Shahrukh
to compile a voluminous historical enterprise con-
sisting of three famous older historical books, with
supplements and a continuation written by himself.
The result of this endeavour was the Madjmia,
which contains: A. Introduction and Contents. —
B. The Chronicle of al-Tabari translated by Bal‘ami.
— C. Continuation of this work to 656/r258 by H afiz-i
Abril, — D. Introduction to the Didmi¢ al-tawdrikh
of Raghid al-Din and list of its contents by Hafiz-i
Abri. — E. The Dijdmi¢ al-tawdrikh. — F. History
of the Kurtid Dynasty by Hafiz-i Abri. — G. Four
small treatises on Tughay-Timir, Amir Wali, the
Sarbadarids and Amir Arghiinshah by Hafiz-i Abra.
~— H. Continuation of the Djgmi¢ al-tawarikh, dealing
with the events in Adharbaydjin and Arabic ‘Irak
in the years 703-95/1304-93. — I. History of the
Muzaffarid Dynasty by Hafiz-i Abra.— J. The
Zafarnama of Shami, — K. The above mentioned
Continuation of this work by Hafiz-i Abra. — L.
History of Shahrukh’s reign to Rabi¢ II 819/May
1416, Hifiz-i Abr makes use in parts F, H and I of
sources known to us. The first three-quarters of
F are an extract from the Hardtnima by Sayf b.
Muhammad Harawi, about the first two-thirds of I
are a simplification of the Mawdhib-i ilihi by
Mu‘in al-Din Yazdi. In H the history of Uldjaytd’s
and Abii Sa‘id’s reigns is an extract from the Dhayl-¢
Djami¢ al-tawdrikh mentioned above. The other
passages of his supplements result from sources
unknown to us or from oral tradition. L is the
second redaction of his History of Shahrukh. Some
parts in G, H, I and L are closely connected with the
historical passages of his geographical work.
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The further great historical enterprise of Hafiz-i
Abri is the Madjma* al-tawdrikh, a universal chron-
icle divided into four voluminous ArbdS. The first
Rub® treats of the Prophets, the old Iranian myths
and the history of Irdn to the Arab conquest, the
second the history of the Caliphate to 1258, the
third the history of Iran in the Saldjik and Mongol
periods. The fourth, dedicated to Baysunghur and
having a special title Zubdal al-tawdrikh-i Bay-
sunghuri, is subdivided into two parts, the first
dealing with the life of Timar (736-807/1336-1405),
the second with the reign of Shiahrukh to Rabi¢ II
830/February 1427. The three first Arba¢ have not
the value of sources. The end of the third RubS,
the reign of Uldjaytt and Abu Sa‘id, is more detailed
than in the Madjma‘a (H), and agrees with the
above mentioned Dhayl-i Didmi¢ al-tawdrikh. The
first part of the fourth Rub®is a copy of the Zafarnd-
ma of Shami, here and there corrected and completed,
divided chronologically into single years and having
interpolated the parts of F, G, H, I and K of the
Madjmi‘a which relate to these years. The second
part is the third enlarged redaction of his history of
Shahrukh.

As this survey shows, the works of Hafiz-i Abra
are an interesting example of the manner of working
of a Persian historian of the Middle Ages in what
concerns the use of works of other authors and his
own former books. For the first 22 years of the reign
of Shahrukh his work is the best source. The Zubdat
al-tawdrikh was practically the sole source of the
Matla® al-sadayn by °Abd al-Razzik Samarkandi
and hence of the later Persian chroniclers.
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HAFIZ AHMED PASHA, (?-1041/1632), Otto-
man Grand Vizier. The date of his birth is uncertain.
Simone Contarini, in his relazione of 1612 to the

Signoria of Venice, states that he was then about
forty years of age (Barozzi and Berchet, i, 146:
““... Cabil bassa gia capitan del Mare che regge ora
Damasco sara di 40 anni ...”), He rose in the
enderin-t humdyin to the status of musdhib, i.e.,
confidant of the sultan, and to the office of doghdndji
bashi. On leaving the enderin-i humdydin he became
a vizier and also Kapudian Pigh3, 7.e., High Admiral
of the Ottoman fleet—an appointment that he
filled (22 Shawwil 1016/9 February 1608 until
16 February 1609: cf. Na‘ima3, ii, 23 and Salignac,
259, note 1) with little distinction, since he failed, in
10171608, to safeguard the ships bearing the tribute
of Egypt from Alexandria to Istanbul, a number of
vessels being lost to a Florentine squadron near
Rhodes as a result, in no small measure, of his
negligence. Hafiz Ahmed, deposed from the office
of Kapudin, was now made Beglerbeg of Shim
(Damascus). During his tenure of this appointment
(April 1609-January 1615: cf. Laoust, 199-201) he
was engaged in operations against the Druze chieftain
of the Lebanon, Fakhr al-Din II {4.v.]. Some years
later, being then Beglerbeg of Diyarbekir, Hafiz
Ahmed was ordered to restore Ottoman control over
Baghdad, where the subashi Bekir was in rebellion,
but he failed in this mission, the forces of the
Safawid Shah €Abbas I seizing the town in the
winter of 1033/1623-4. Hafiz Ahmed became Grand
Vizier in Rabi¢ II 1034/February 1625. The main
event of his Grand Vizierate was a fruitless siege of
Baghdad (Safar 1035/November 1625-Shawwal 1036/
July 1626). He was deprived of the office of Grand
Vizier in Rabi¢ I 1o036/December 1626, becoming
now second vizier, but at the same time receiving in
marriage the hand of a sister of Sultan Murad IV.
Hifiz Ahmed was appointed Grand Vizier for the
second time on 29 Rabi® I 1041/25 October 1631
(Na‘lma, iii, 79). A revolt amongst troops from Asia
Minor brought about his death, however, on 19
Radjab 1041/10 February 1632 (Pelewi, ii, 4z0-1).
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AL-HAFIZ aL-DIMASHK]I [see 18BN ASAKIR].

HAFI1Z IBRAHIM, Mvumammap, Egyptian
poet and writer, was born between 1869 and 1872
on a house-boat (Arabic: dhahabiyya) anchored on
the Nile near Dayriit (mudiriyya of Asyit). On the
death of his father, when he was four years old, he
was given a home by his maternal uncle, first in
Cairo and then at Tanta, where he had the opportuni-
ty of attending, albeit irregularly, the few courses
given in the al-Ahmadi mosque, and of familiarizing
himself with Arabic classical poetry, especially that
of the “Abbasid period, while serving his apprentice-
ship in the offices of several lawyers. Continually
seeking anxiously for the vocation which he had not
yet discovered, and weary of living at his uncle’s
expense, he left Tanta to enrol in the military college
at Cairo; after graduating, he entered Government
service first in the War Ministry and then in the
Interior. As an officer, he served for a long time in
the Eastern Sudan, at the time of Lord Kitchener's
campaign, but after a riot in which he had been
involved he asked to be retired. Returning to Cairo
in 1906 he had the opportunity of attaching himself
to Muhammad °Abduh [g¢.v.], whose disciple he was,
and of devoting himself more freely to poetry. He was
also at this period in contact with such political
leaders as Sa‘d Zaghliil [¢.v.], Mustafd Kamil [g.0.]
and Kisim Amin [q.0.], as well as with the intelli-
gentsia gathered round Khalil Mutrian [¢.v.] and
others. It was only in 1911 that he succeeded in
becoming a member of the civil service and in
being nominated head of the literary section of the
Khedivial Library (now the Dar al-Kutub) at Cairo,
a post which he retained almost until his death on
21 July 1932.

Haifiz Ibrahim must be counted among the repre-
sentatives of the innovating Egyptian poetical school,
whose leader was Sami al-Bariudi [¢.v.] and who
followed their own temperaments and nature,
aiming to detach themselves from tradition. But he
set himself apart from other spokesmen of the new
generation by his more spontaneous adherence to
the cause of the people and the cause of the Arab
community in general, whose legitimate emotions
and ambitions he succceeded in reproducing. In fact,
the pieces in his Diwdn (Cairo 1937, 2 vols.) reveal a
mass of details and direct observations which on the
one hand throw light on several aspects of Egyptian
political and social life during the first decades of
this century, and on the other allow us to glimpse the
frequently polemical standpoint of the poet. Parti-
cularly in those verses which are immediately
recognized as political, he demonstrates his perfect
grasp of the reality of the situation, that is, that the
three authorities struggling for the good opinion of
the public (the British, the Sultan, and the Khedive)
must be flattered and that he must above all smother
his anger and despair and conceal his thoughts.
Thus his occasional poems, in which the poet of the
people was forced to adapi himself to the style of
panegyrics or threnodies, lack originality and
imagination. Suffering, complaints, anxiety and me-
lancholy are the basis for the best verses of Hafiz Ibra-

him, who reserved for such themes his most delicate
choice of images and his most effective vocabulary,
in a structure that is far from ignoring the classical
tradition completely. His poetry, which cannot be
subjected to exhaustive criticism in this article,
became known fairly rapidly in the learned circles of
al-Azhar and received a flattering welcome among
the cultured élite and the political leaders of Egypt.
Hafiz Ibriahim, in his sympathy with the wretched,
became above all the echo of the sufferings and
hopes of his people; it was perhaps this predisposition
which led him to translate certain episodes from
Victor Hugo’s Les Misérables (al-Bu’asa®) (Cairo
1903, and reprints), remarkable especially for
the splendour of his Arabic prose; another aspect
of his narrative style is represented by Layali
Satik (1st ed.: Cairo 1906, 2nd ed.: n.d.) in which
there appear more strongly the moral objectives
which the imitators of the makimdt [q.v.] cher-
ished at the end of the 19th century; this long
makdma contains a critical survey of Egyptian
morals and was perhaps written in imitation of the
Hadith “Isa b. Hishim of Muhammad al-Muwaylihi
[g.v.], who remains superior to Hafiz Ibrahim in this
genre, Also noteworthy is the translation, made in
collaboration with Khalil Mutran, of a work of Paul
Leroy-Beaulieu entitled in Arabic al-Madiaz fi “ilm
al-iktisad (Cairo 1913, 5 vols.).
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HAFIZ RAHMAT KHAN, b. Shah ‘Alam Khan

b. Mahmad Khin b, Shihab al-Din known as Kota
Biba ... b, Bharé¢ Khan ... b. Kays ‘Abd al-
Raghid, the legendary ancestor of the Pathans or
Afghans, a kdfiz (memorizer) of the Kur®in, was the
head of an important ruling family of Rohilkhand
during the 12thf18th century. Some of his ancestors
had migrated from Shorabak in the Pighin district of
West Pakistan to Ca& Hazira where the family ulti-
mately settled. He was born in 1120{1708 at Tor
Shahamatpir, a small little-known village in r6h
(t.e., a hilly country, a term loosely applied to the
tribal areas of present-day West Pakistan and the
adjoining territory of Afghanistan), after the return
of his father from his first visit to India where, in the
territory then known as Kaféhr (modern Rohilkhand)
one of his slaves, Dawid Khan, had been able to
gain wealth and influence with the local ridias and
zaminddrs, whom he served as a mercenary.
Gradually Dawid Khan was able to carve out a
separate principality for himself. His almost meteoric
rise to power attracted many of his fellow-countrymen
to India including Shah ¢Alam Khian, father of
Rahmat Khin. On arrival in India he was warmly
received by Dawiid Khan, in the manner befitting
a master. But $hah “Alam Khian apparently became
jealous of the success of his former bondsman, who
had him murdered. Soon afterwards Dawid Khan
was himself killed, and succeeded by his adopted son
¢Ali Muhammad Khin. A brave and dashing soldier,
he was awarded a standard and kettle-drums along
with the title of Nawwib by the reigning Mughal em-
peror, and won the favour of the Grand Vizier Kamar
al-Din Khin. Emboldened by this patronage the
Rohillas, under ‘Ali Muhammad Khin, began their
depredations in and around the parganah of Bareilly
[g.v.]. Complaints reached the emperor Muhammad
Shah (reg. 1131/1719-1161/1748) who ordered punitive
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measures against them. An unexpected victory over
an imperial force encouraged the Rohilla adventurers
to further annexations. These alarmed $afdar-Djang
[g.v.], the Nawwab-Wazir of Awadh, who had his
own plans of expansion. Himself a Shi%, he disliked
the orthodox Rohillas, and instigated the Mughal
emperor against ‘Ali Muhammad Khan. An expedi-
tion, led by the emperor himself, was mounted
against the Rohilla chief, who submitted and, on the
intercession of the wazir, was forgiven but carried as
a prisoner to Delhi. Hafiz Rahmat Khan, the right-
hand man of ‘Ali Muhammad Khin, was, however,
left free. The detention of ‘Ali Muhammad Khan was
taken as a national insult and Rahmat Khan misused
the liberty granted to him by raising a large force
and marching to the capital in order to coerce the
emperor into releasing his patron ‘Ali Muhammad.
He succeeded in brow-beating the wazir and other
counsellors into accepting his demands. Consequently
¢Ali Muhammad Khin was released from captivity,
and the governorship of the swba of Sirhind, at that
time disturbed by roving bands of Sikhs and Djafs,
was conferred on him. Rahmat Khan again distin-
guished himself by breaking the resistance of the re-
fractory zaminddrs and dispersing the marauders. ‘Ali
Muhammad Khan had not been at his post for long
when news of Ahmad Shah Abdili’s invasion of
India (1161/1748) reached Delhi. As a precaution
against the defection of the Rohillas, ‘Ali Muhammad
Khin was removed from Sirhind and reappointed to
his cld post in Kaféhr.

On the death of the emperor Muhammad $hah in
1168{1748 and that of the wazir Kamar al-Din
Khian, there was a keen contest for this key-post in
the empire. $afdar-Djang, an aspirant to the office,
was able to enlist the support of ¢Ali Muhammad
Khian, who deputed Rahmat Khin to help him achieve
his ambition. Rahmat Khin marched to Delhi with
1,000 choice troops and by a bold stroke compelled the
emperor Ahmad Shah (reg. 1161/1748-1168{1754) to
confer the office of wazir on Safdar-Djang. Soon there-
after ‘All Muhammad Khan died, on 3 Shawwal 1162/
14 September 1749, having, according to Gulistin-i
Rahmat (see Bibliography), nominated Rahmat
Khan as his successor only two days before his death.
Rahmat Khin, however, willingly withdrew in
favour of ‘Ali Muhammad’s minor son Sa‘d Allah
Khan, his two elder brothers ‘Abd Allah Khin and
Fayd Allah Khin being away in Afghinistan as
prisoners of the Abdili. Rahmat Khin virtually
adopted the rdle of regent during the minority of
Sa‘d Allah. This situation tempted the rapacious
Safdar-Djang to try and gain the Rohilla acquisitions
for himself. He succeeded in pitting K3%im Khan, the
Bangash Nawwab of Farrukhabad [¢.v.] against the
Rohillas. A pitched battle was fought at a place three
miles from Badi*in {g.v.], in which K3a’im Khin
was slain and his large force of 60,000 horse routed.
As fruit of the victory Rahmat Khin annexed many
parganahs belonging to the vanquished Bangash chief.
Safdar-Djang turned the defeat of his own instrument
to advantage and captured Farrukhabad, maltreating
his fallen ally’s family. Ahmad Khan, younger
brother of Ka’im Khan, however, soon recovered his
lost patrimony by defeating and killing Nawal Ray,
the deputy of Safdar-1)jang. This incensed Safdar-
Djang, who assembled a huge force and marched
against the Afghins. On an appeal for help from
Ahmad Khin, Hafiz Rahmat Khian joined in the
battle and their combined troops inflicted a heavy
defeat on the Awadh army. Smarting under the blow,
Safdar-Diang called in the Marithis under Malhar

Riao Holkar and Djay Appa Sindhiyi. Hafiz Rahmat
Khin, finding himself unequal to the Marathas, did
not respond to Ahmad Khan’s appeals for help, but
Sa‘d Allah Khin, acting independently of the regent,
joined the forces of the Bangash Nawwib. The
Marathas completely annihilated Sa‘d Allah’s army
of 12,000 in a fierce battle near Fathgath on 28 April
1751. By imprudently refusing help to a brother
Afghan ruler in trouble, Rahmat Khan brought
misery not only to the Afghans but also darkened his
own prospects as an independent ruler of Rohilkhand.
Desirous of wielding more power, he began to
strengthen his own position and sided with Safdar-
Djang, who, after his dismissal from the office of
wazir, was trying to make trouble. In the armed
conflict that followed between the Marathas and the
ruler of Farrukhibad, Rahmat Khin enigmatically
remained neutral. Elated by their victory, the
Marathis and their ally Safdar-Djang now thought
of invading Katéhr and annexing it. Sensing their
designs, Rahmat Khin and other Rohilla chiefs fled
to the difficult reaches of the Terai, where they
entrenched themselves. Safdar-Djang and the
Marathas laid siege to their camp, but the difficulties
of the terrain and the news of Abdali’s impending
invasion of India discouraged them. Considering it
prudent to retreat, they agreed, at the instance of
the emperor Ahmad $hih, to open peace negotiations
with the Rohillas. The peace treaty was finally
signed at Lucknow in February 1752. By it the
Rohillas were required to pay an indemnity of fifty
lakhs of rupees to the Marithas, the price of their
participation in the conflict between Awadh and
Katéhr. To establish his superiority further, Safdag-
Djang compelled Rahmat Khin to accompany him
to Awadh. However, after reaching Méhan, 15 miles
from Lucknow, Rahmat Khan was allowed to return
to his own country. With a view to further reducing
the position and influence of Rahmat Khan, the two
elder sons of ‘Ali Muhammad Khin, who had been
kept as hostages at Kandahar, were released by
Ahmad Shih Abdali in 1166{/1752 on the occasion of
his making yet another invasion of India, and were
sent back .to Katéhr “with a letter strongly recom-
mending their guardians to carry out Ali Muham-
mad’s will”’. Willy-nilly Rahmat Khan had to
partition the country into three sections, assigning
each to the three major sons of ‘All Muhammad, i.c.,
€Abd Aladh Khan, Fayd Allah Khin and Sa‘d Allih
Khin (the ruling prince, but the younger son). The
presence of Rahmat Khan as a virtual ‘regent’ was
resented by €Abd Allih, an ambitious and head-
strong young man, who attempted to poison him,
but the attempt was foiled; it led to the banishment
of ‘Abd Allah Khan from Katéhr. This division of
the country and his subsequent loss of revenue and
prestige compelled Rahmat Xhin to seek new
possessions, and he consequently extended his rule
to Pilibhit which he renamed Hafizabad (a name
which never became popular) and which now became
the principal seat of his government; Bareilly [¢.v.],
which had all along been the major centre of his
activity, was relegated to a secondary position. At
Pilibhit he constructed a big palace, a Diwdn-s
Kkass and a Diwdn-i ‘Amm to complete the ap-
purtenances of rulership. In the meantime, $Safdar-
Diang was preparing to fight the emperor’s party and
summoned Rahmat Khin to his assistance. He at
first responded, but on second thoughts considered
it prudent to remain neutral. This was construed as
an open act of rebellion against the emperor, for as
a loyal subject Rahmat Khian was expected to side
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with the emperor’s party against a refractory subject.
Hafiz Rahmat Khan had to pay dearly for this
political mistake which led to the ruin of the short-
lived Rohilla kingdom and dimmed the prospects of
Afghian rule in India. In this internal conflict,
which may rightly be termed the rebellion of Safdar-
Djang, the only Afghan chief who responded to the
call of the emperor was Nadjib al-Dawla {q.v.]. The
very next year Ahmad Shah Abdili invaded India
for the third time, and ordered Rahmat Khin to
help the wazir Ghazi al-Din ‘Imad al-Mulk [q.v.]
realize the pishkash due from Shudja‘ al-Dawla who
had succeeded his father Safdar-Djang in 1170/1756.
An agreement was reached eliminating the need for
a call to arms, At the battle of Panipat in 1175/1761,
which sounded the death-knell of Marathi rule in
India, Rahmat Khan, his son ‘Iniyat Khin and his
cousin Dindé Khan, father-in-law of Nadjib al-
Dawla, took an active part and helped Ahmad Shah
Durrani with their troops. For the help rendered by
Haifiz Rahmat Khan, the Durrani chief conferred the
parganah of Etawah on him. Rahmat Khin expelled
the Marilhas, who still held it. Soon afterwards
Shudja® al-Dawla thought of settling old scores with
the Bangash ruler of Farrukhiabad and in alliance
with his former foe, Nadjib al-Dawla, who had now
become wasir and amir al-umard®>, commenced
operations against Farrukhibad. Hafiz Rahmat
Khan sided with the weaker side and was able to
avert the fall of the small Afghin kingdom. The
next notable event in which Rahmat Khan was
involved was the attack on Patna, then held by the
British, in 1177/1763, and the battle of Buxar fought
in 1178/1764 between the British and Mir Kasim
€Ali, the deposed ndzim of Bengal and Rahmat
Khan’s ally Shudja® al-Dawla, who greatly feared
the growing power of the British in India. Shudja®
al-Dawla was defeated and sought refuge with
Rahmat Khan, who was then encamped at Hasanpar
(district Muradabad). Finding him unwilling to
render active help, Shudja“ al-Dawla turned to the
Marathas and they both fel on the British at Kora
Djahanabad in 1179/1765. However, their troops
could not withstand the destructive fire of the
English batteries and were completely routed.
Shudja¢ al-Dawla was compelled to sue for peace,
but he bore a grudge against Rahmat Khan for not
having come to his help at a critical juncture. Since
the English were convinced of the neutrality
of Rahmat Khan, he was allowed to enjoy a few more
years of happiness and prosperity. The danger of
growing British supremacy, however, loomed large
on the Indian horizon and an acute and shrewd
observer like Rahmat Khan could not easily ignore
it. In the meantime Nadjib al-Dawla, and Rahmat
Khan’s cousin and one of his great supporters,
Dindé Khian, both died in 1184/1770 and 1185/1771
respectively, thus weakening Afghan power in India.
Dabita Khin, son and successor of Nadjib al-Dawla,
considered it prudent to become an ally of the
Marathas, for he thought that by so doing he would
be able to save his possessions from falling into the
hands of Shudja® al-Dawla, the enemy of his family.
Rahmat Khin, assessing the political situation much
more sensibly, sided with the Nawwab of Awadh,
whom the British wanted to use as a pawn and
whose territories they reckoned would serve as a
buffer state between the British and the Marathas,
both struggling for power in India. As his own share
of the price of defence against the Marathas, Hafiz
Rahmat Khan bound himself to pay on behalf of the
Rohillas forty lakhs of rupees (Rs. 4,000,000) to

Shidja¢ al-Dawla with the provision to pay Rs.
1,000,000 in cash and the balance in three equal
instalments of Rs. 1,000,000+~to be spread over three
years. To this agreement Sir Robert Barker, the
British commander-in-chief, was a witness (cf.
C. E. Aitchison, T eaties, sanads and engagements, i, 5).

As Hafiz Rabhmat Khin felt that the conditions
binding him to pay forty lakhs of rupees for warding
off the menace of the Marithis had not been fulfilled,
he declined to pay. This was construed as a breach of
agreement solemnly entered into by the Rohilla
chief. This naturally led to the outbreak of hostilities
between Hafiz Rahmat Khin and the Awadh darbdy.
Some of the Rohilla chiefs, including Fayd Alldh
Khan, second son of “Ali Muhammad Khin and later
the founder of the princely state of Rampir (now
merged with Uttar Pradésh), dissociated themselves
and took no part in the war, in which the British
actively helped the Awadh forces. Consequently the
two armies met at the battlefield of Katra Mirinpir,
7 kés from Tilhar, in 1188/1774. The Rohillas were
greatly outnumbered and the defection of a large
body of troops under Bakhshi Ahmad Khin com-
pleted the ruin of the Rohillas and the eclipse of
their glorious but shortlived rule in India. Haifiz
Rahmat Khan was struck by a flying cannon ball
and killed outright. His head was severed from his
body by one of his former retainers, Murtadd Khin
Bharé¢, and taken to Shudja¢ al-Dawla, who gloated
over it. The corpse was later recovered from the
battle-field and the severed head was sewn to it. It
was despatched to Bareilly, where it was buried. In
1189/1775 Rao Pahaf Singh, who had received a
number of villages in djdgir from Rahmat Khan,
erected a mausoleum over his grave, which was
completed by Dhu ’}-Fakar ‘All Khin, a son of
Rahmat Khan, in 1194/1780. It Was repaired from
time to time but is now in a sad state of neglect.

After the death of Hafiz Rahmat Khan, the
victorious armies fell to depredation and spoliation
of the helpless population. Thousands of villages
which refused to surrender were burnt down and the
inhabitants driven out. Hundreds of buildings which
had been erected by the Rohilla chiefs or which were
an eye-sore to Shudji‘ al-Dawla as an extreme
Shi‘i were razed to the ground. Even the family and
close relations of the fallen hero were not spared and
were subjected to all sorts of indignities. They were
reduced to great straits and even the women-folk
were forced to march on foot from Pilibhit, where
they had taken refuge, to Basawli. For days together
during the fatiguing march via Aonla and Bareilly
several members of the ex-ruling family died of
hunger and other privations. The prisoners were
eventually transferred to the fort at Allihibad,
where they remained for only a few months since the
concentration of Rohilla forces under Fayq Allah
Khan at Laldhing and the serious iliness of Shudja‘
al-Dawla compelled the latter, who had earlier
refused to listen to the entreaties of his own mother,
to relent and set free some of the prisoners. Mahabbat
Khan, another son of Rahmat Khian, however,
preferred to remain in detention along with his
mother, the widow of Rahmat Khin, and other
ladies of his household rather than to win his own
personal freedom.

The régime of Rahmat Khin, a just and humane
ruler, was marked by all-round peace and prosperity.
“Under his . . . rule the peasants were protected; the
artisans and craftsmen were encouraged to pursue
their vocations in peace and without let or hindrance;
trade and commerce flourished and vexatious taxes
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upon trade were abolished”. A patron of learning and
literature, he supported five thousand ‘“wlamd®> by
allowing them stipends from the public treasury.
A deeply religious man, he scrupulously observed the
Ramadan rituals and, after the custom of the
buffdz, also recited privately some parts of the
Kur’an himself during the nights of the holy month.
A poet in Persian, some poems found in an anthology
of Afghan poets preserved in the British Museum are
ascribed to him, but it is difficult to establish their
authenticity. He is the author of Khuldsat al-ansdb,
an account of the genealogy of the Afghins with a
concluding chapter in refutation of Shi‘ism (com-
pleted in 1184/1770) (MS. 1.0.,D.P. 777; cf. also
Storey, 1/i, 396-7).
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HAFIZ AL-DIN [see AL-NASAFi).

HAFIZ (‘ABD ALr-), ‘Alawi Sultan of Morocco,
commonly known both in Europe and Morocco by
the name of Moulay Hafid. He was born in 1880 to
the Sultan Moulay Hasan {¢.v.] and his legal wite
al-‘Aliyya, who belonged to the Arab confederacy
of Shawiyya. On the death of his father, his younger
brother ‘Abd al-“Aziz [¢.v.], who had become Sultan,
appointed him khalifa at Marrakush. After a long
underhand struggle and with the aid of the great
ka%d Madani Glawi [see GLAwA] he was proclaimed
siultan at Marrakush on 16 August 1907. But at Fas
in January 1908 he was recognized as Sultan only
on the strength of his promises to follow a xenophobe
policy imposed by the powerful Moroccan élite. (An
attempted Idrisid restoration took place at this time
but without result). In spite of the support which
Moulay Hafid found in Germany, the foreign powers
did not recognize him until 1909, and then only after
he had defeated the troops of his deposed brother and
promised to respect the undertakings given by the
latter to the European nations at the Conference of
Algeciras (1906). Very well-read, a jurist and a
theologian, he did not possess his father’s moral

qualities and was ill-prepared for the insurmountable
difficulties he had to face. During his reign France
and Germany reached the agreement of 1909 which
recognized the “‘special interests’’ of the former in
Moroccan affairs and made possible the signing of the
Franco-Moroccan protocol of 4 March 1910. This act
of diplomacy established ‘““the understanding between
the two countries” and enabled an international loan
to be launched, which was greatly needed by
Morocco. In November of the same year, the settle-
ment of the disorders in Melilla resulted in the
signing of an agreement between the Sultan and
Spain. Serious events occurred in Morocco at the
beginning of 1911 and, faced by increasing disorder,
Moulay Hafid officially requested the help of the
French troops who had been stationed at Casa-
blanca since 1907. They were soon able to relieve
Fas and facilitated the arrest and execution of
the agitator (rogi) Bu Hamara [¢.v.] who had been
atlarge in the countryside since 1902. The Spaniards,
in order to counterbalance the French operations,
occupied Larache (al-‘Ara’igsh), al-Kasr al-Kabir
and then Arzila (Asila). This interference provoked
the disapproval of Germany, who sent a gunboat
to Agadir and created for herself a zone of
influence in the Sis. The Agadir incident was settled
by the Franco-German agreement of November 1911,
which gave France a free hand in Morocco in return
for considerable territorial compensations in Equa-
torial Africa. On 30 March 1912 at Fas the sultan
signed with M. Regnault, representing the French
government, the Protectorate Treaty. Immediately
afterwards an insurrection broke out around the
capital and, on 17 April, serious riots took place
in Fas. They cost the lives of scores of French soldiers
and civilians and of a large number of Moroccan
Jews whose ghetto (mallik) had been plundered.
General Lyautey was then appointed Resident
Commissioner General of the French Republic
alongside H.M. the Sultan of Morocco. The position
of Moulay Hafid became impossible, both in the eyes
of France and of the Moroccan people, and he decided
to abdicate. After he had very skilfully settled his
own position and that of his family, the decision was
officially announced on 13 July 1912. The Sultan
then paid a visit to France, returning thereafter to
Tangier, where the palace of the Kasaba was placed
at his disposal. During the 1914-18 War he lived in
Spain. He died at Enghien (France) on 4 April 1937.
His body was taken back to Fas with the honours
appropriate to his rank.
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HAFIZABAD, headquarters of a fahsil of the

same name in the Gudjranwala [¢.v.] district of West
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Pakistan, lying between 31° 45’ and 32° 20’ N. and
23° 10’ and 73° 50’ E. on the east bank of the river
Cenab, with an area of 894 sq. miles. It is 33 miles by
road from Gudjraiwila with a population (1961) of
34,576. It is an ancient town and was of considerable
importance during Mughal times, as it finds mention
in the A%n-i Akbari, where it is described as the seat
of a mahdll. Its importance declined with the rise
of Gldjrafiwala, which lies on the main rail-road to
Peghawar and Lahore. It is now a small town mainly
known as a wholesale market for agricultural produce,
‘chiefly fine quality rice, cotton, wheat and oil-seeds.

_ Fdunded by one Haifiz, said to be a favourite of
{he emperor Akbar, it is of little historical importance.
During the Sikh supremacy, it suffered along with
other parts of Gadjradwila district. Its two leading
tribes—the Bhattis and the Tarafs—resolutely
-resisted the Sikhs and consequently suffered heavily.
During the disturbances after the first World War,
Hifizabad was also badly affected, with the result
that martial law was imposed.

Bibliography : District Census Report—Gujran-
wala, Karachi 1961, 1-5, 1-23; Imperial Gaszetteer of
India, Oxford 1908, xiii, 4-5; Abu ’I-Fadl, 4%n-¢
Akbari, Eng. transl. by Jarrett, index.

(A. S. BAZMEE ANSARI)

HAFRAK, a district in the seventh Ustdn (Fars),
situated in the plain where the Pulvir Rid joins the
Kurr. Ibn al-Balkhi (Fdrs-ndma, ed. G. Le Strange
and R. A. Nicholson, London 1921, 126) mentions
the district by name, but gives no description of it.
Hamd Allah Mustawfl, Nusha (Eng. tr. G. Le
Strange, 126) repeats, but does not add to, Ibn al-
Balkhi’s words; however, in a further passage (178),
he states that the district lies on the route from
Shiriz to Abarkih. The Arab geographers appear to
have had no knowledge of Hafrak. Hafrak is not to
be confused either with Khabr, a town in Fars, or
with the large village of Khabrak, which is in the
same province. On the assumption that an earlier
form of the name was Hapirak, an endeavour was
made to derive this name from Ha-pir-ti, which was
then thought to be the name of the Elamite people,
but this, besides being geographically incorrect, is
also etymologically wrong, since Ha-pir-ti has been
shown to be a misreading for Ha(l)tamti; in this
connexion, see Poebel, The Name of Elam in Sumerian,
Akkadian and Hebrew,in Amer. Jour. Sem. Lang. and
Lit., xlviii, Chicago 1931-32, 20-6. (L. LOCKHART)

HAFS B. SULAYMAN [see ABU SALAMA].

HAFS B. SULAYMAN B. AL-MUGHIRA, ABU
SUMAR B. ABI DAWOD AL-AsADI AL-KOFI AL-FAKHIRI
AL-BazzAz, transmitter of the “reading” of
¢Asim {¢.v.]. Born about 9o/709, he became a merchant
in cloth, which gained for him the surname of Bazziz.
His fame rests solely on the knowledge he had ac-
quired of the “‘reading” of the master of Kiifa, whose
son-in-law he was. After the death of the latter and
the foundation of Baghdad he settled in the capital,
where he had numerous pupils, then went to spread
the “reading” of his father-in-law in Mecca. Shu‘ba
b. ‘Ayyash (d. 194/809) was also concerned in the
passing on of ‘Asim’s “reading”, but Hafs is con-
sidered more reliable, and it is the system passed
down by his efforts which was adopted for the estab-
lishment of the text of the Kur’an published in Cairo
13421923 under the auspices of King Fu®ad, which
is gaining recognition as the modern Vulgate. This is
underlined by R. Blachére (In#rod. au Coran, Paris
1947, 134-5), who adds that the Islamic community
may well recognize in the future only the “reading™

notes that Ibn ‘Ayyash differed from Hafs on 520
points, but that the latter respected the ‘reading”
of ¢Asim in full, except for one word, from XXX,
53, which he read as du‘f, while his master vocalized
it da‘f (and it is this vocalization which has been
adopted by the Cairo edition).

Hafs died in 180/796.

Bibliography: Fikrist, 29, 32; Ibn al-Djazari,
Kurrd®, i, 254 f.; Dani, Taysir, 6 and passim; ‘Abd
al-Ghani al-Nabulusi, Sarf al-indn ild kird’at Hafs
b. Sulayman, ed. A. Khalifé, in Machriq, 1961, 342-
62, 540-69 (urdifiza of 520 verses with glosses); Ibn
Hadjar, Tahdhib al-Tahdhib, s.v.; Dhahabi, Mizdn
al-itiddl, s.v.; Yakut, Udabd®, x, 215-6; Noldeke,
Geschichte des Qoranms, iii, tables. (Ep.)
HAFS AL-FARD, ABU ‘AMR or ABU YAHYA,

theologian, concerning whose life practically
nothing is known. According to Ibn al-Nadim
(Fihrist, 180; Cairo ed., 255), he was a native of
Egypt, and, if we accept the traditional chronology
of al-Shafi‘I’s biography (but see J. Schacht, in
Studia Orientalia Joanni Pedersen ... dicata, 322),
it is probably there that he fell out with al-
Shafil, who is said to have “excommunicated”
him (Ibn Hadjar, Lisdn al-misan, ii, 330-1); this
incident probably occurred between 188/804 and
195/810-1, so that it is unlikely that Hafs was the
pupil of the kddi Abua Yisuf (d. 182/798; al-Murtada,
Ithaf al-sidat, ii, 47) before joining, in Basra, the
circle of Abu ’I-Hudhayl [¢.v.], who was resident
there until 203/818-9. His adherence to Mu‘tazilism
does not seem to have been very close; he appears
later to have had some disagreement with Abu
’l-Hudhayl, before returning to Egypt, where he
represented the official theological position during
the mikna; nevertheless he seems to have returned
to a relatively orthodox attitude.

The fact remains that the heresiographers, who
frequently associate him with Dirar b. ‘Amr,
attribute to him a doctrine which is not Mu‘tazili in
that he professed the creation of acts by God (khalk
al-af‘al). The Fihkrist therefore lists him among the
mudibira, and al-Khayyat reproves him for anthro-
pomorphism because of his thesis that the madhiyya
of God is known to Him alone. Hafs rejected the
thesis of al-Nazzam on the interpenetration (mudd-
khala) of accidents and preached mudjiwara. One
original point of his doctrine is the sixth sense which
God will create on the Day of Resurrection in order
to enable His creatures to see Him.

The Fihrist attributes to him six works: K. al-
Istiti‘a, K. al-Tawhid, K. fi ’l-makhliak ‘ald Abi
'I-Hudhayl, K. al-Radd “ala ’l-Nasard, K. al-Radd ‘ala
'-Muttasila, K. al-Abwdb fi 'l-makhlik, none of
which seems to have survived.

Bibliography: further to the works mentioned
above: Djihiz, Hayawdn, iv, 25, 74; idem, Baydin,
i, 25; AshCari, Makadlat, ed. Ritter, index; Khayyat,
Intisdr, ed. Nader, 98; Ibn Hazm, Fisal, iii, 54;
Shahrastini, Milel, on the margin of Ibn Hazm,
Fisal, ii, 114-5; Shams al-Din Muh. b. al-Zayyit,
K. al-Kawdikib al-sayydra ..., Cairo 1325, 167;
M. Horten, Das philos. System der Spek. Theologen,
499; Wensinck, in Handwirterbuch; A. N. Nader,
Mu‘tazila, Beirut 1956, 45. (Ep.)
HAFSA, daughter of ‘Umar b. al- Khattab

and wife of the Prophet, is said to have been
born five years before Muhammad’s mission, while
the Kuraysh were rebuilding the Ka‘ba. Her mother
was Zaynab bint Maztin, the sister of the famous
‘Uthmin b. Mazin [¢.v.]. Married first to the

of ‘Asim handed down by Hafs. Ibn al-Djazari ; Kurayshi Khumaysb. Hudhafa al-Sabmi and widow-
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ed while still childless (her husband, a Badri, died ;

at Medina on the return from Badr), she was offered
by her father in marriage to Abi Bakr and to
‘Uthmin b. “Affan; the latter refused, explaining
that he did not want to marry at that time; the
former said nothing and later made his excuses to
‘Umar, saying that he had understood that Muham-
mad himself intended to marry Hafsa. Muhammad
did indeed propose marriage and ‘Umar accepted,
naturally with enthusiasm. It is very likely that the
Prophet was led to contract this marriage for reasons
of policy, wishing to strengthen his bonds with such
a valuable supporter as ‘Umar, all the more so be-
cause shortly before this he had asked in marriage
Abi Bakr’s daughter ¢A’igha.

The name of Hafsa is mentioned in the sources
in connexion with the following events. Hidjra:
she emigrated to Medina with her father. Marriage:
According *o the majority of the sources, Muhammad
married her in the month of Sha‘ban 3/February 625,
after his marriage with ‘A’isha and before the Battle
of Uhud; she was thus his fourth wife. Episodes
concerning Muhammad’s harem: At the be-
ginning of Sira LXVI are verses alluding to an
event or events which are certainly of a domestic
nature: God reproaches the Prophet concerning his
wives and reminds him that one of them has divulged
a secret which he had entrusted to her; an allusion
is then made to the alliance of two wives against
the Prophet and the passage ends with a threat of
general repudiation. The commentators, the authors
of books of asbdb al-nuzil, the biographers and the
muhaddithin explain these verses thus: Muhammad,
during a temporary absence of Hafsa, had invited
into her room Mary the Copt {see MAR1YA] and had
relations with her there. Hafsa, returning, surprised
them and created a scene. Muhammad then placated
her, swearing that he would have no more relations
with his slave, but at the same time insisted that she
should not breathe a word of the affair. Hafsa was
unable to refrain from telling her friend ‘A”isha and
the news of the incident spread. The Prophet was
annoyed and divorced Hafsa, but soon retracted his
decision because Djibril came down from Heaven and
charged him to take back his wife because she was
very devout and was to be his wife in Paradise (Ibn
Sa<d, viii, 58); moreover, ‘Umar was so grieved by
the treatment inflicted on his daughter that he was
to be pitied (it was probably ‘Umar’s resentment
which caused the Prophet to reverse his decision).
He freed himself from the oath which he swore
concerning Mary by means of a kaffdira, and for
twenty-nine days avoided his wives. Noldeke dates
this episode to #/628-9, Caetani to 9/630-1. Some
reporters of hadiths are obviously not very
happy about this story, which they consider as dis-
honourable to the Prophet: they assert that the
secret confided to Hafsa, and by her to °A’isha, was
the fact that Abi Bakr would succeed to power after
Muhammad and that ‘Umar would follow Abii Bakr
(al-Baladhuri, Ansab, i, 424, etc.). For verse 1 of the
same Siira LXVI the sources supply another sababd
al-nuzil, while keeping for the verses which follow
the explanation given above: Muhammad visited one
of his wives, generally given as Umm Salama, but
sometimes as Hafsa (Ibn Sa‘d, viii, 59, etc.; in this
case the names change in what follows) and stayed
with her longer than usual because she offered him
a honey drink of which he was very fond. ®A’isha
then agreed with Hafsa and some of the other wives
of the harem on a way of preventing this from be-
coming a habit: one after the other said to Muham-

mad when he visited her that a disagreeable smell
came from him and that he must have eaten some
maghdfir (a sweet resin from the “urfuf tree). But
Muhammad had not eaten this; the smell could only
have come from the drink which he had tasted earlier
when visiting Umm Salama; the cause must therefore
be the bees which frequented the urfut trees. Conse-
quently Muhammad denied himself the use of honey.
But God had allowed it and Muhammad abrogated the
prohibition. According to one hadith (al-Bukhari, iii,
358, iv, 273 {.), the secret which the Prophet confided
to one of his wives and the oath to which the Kur’an
refers are to be connected with this prohibition of
honey (and not with the episode of Mary the Copt).
Thus already very early some relaters of traditions,
conforming to a different ethical system from that
which prevailed in the Prophet’s milieu, endeavoured
tomodify as much as possible the accounts transmitted
by the others. This tendency to draw a discreet veil
over Muhammad’s domestic life is confirmed in the
modern fafsirs and notably in Muhammad °©All’s
notes to his edition and translation of the Kur’in
published under the auspices of the Ahmadiyya.
Another episode, which has no connexion with the
Kur’an, shows us once again °A’isha and Hafsa
conspiring to play a trick on a woman of noble
family, Asma’ bint al-Nu‘min al-Djawniyya, whom
Muhammad had sent for from her tribe with the
intention of marrying her. After having adorned her
for her meeting with the Prophet, they advised her
to say when he approached her for the first time
“I take refuge with God against you,” for, they told
her, it pleased him when a woman uttered this
sentence on such an occasion. The result of this
advice was that Muhammad threw the sleeve of his
mantle over his face and cried out three times “It
is I who take refuge’’ and went away. Immediately
after this he sent the new bride back to her tribe
with gifts to assuage her sorrow; the poor girl did not
marry again and died in grief. Hafsa as one of the
four privileged wives of Muhammad: Ac-
cording to Kur’in, XXXIII, sz, the Prophet was
authorized by God to invite to him whichever of
his wives he chose without observing any order. The
wives to whom he gave preference were €¢A’sha,
Zaynab and Umm Salama, but al-Baladhuri (4#nsdb,
i, 448 and 467) and al-Ya‘kiibi (ii, 93) add Hafsa.
During the final illness of the Prophet:
Some kadiths mention attempts made by ¢A’isha
and Hafsa to arrange for the Prophet to have private
conversations before his death with their fathers, to
the exclusion of the other Companions, and es-
pecially of ‘All. This is certainly possible, though
these kadiths are contradicted by others in the matter
of the persons who were summoned by Muhammad
to his bedside, and it is impossible to tell which are
nearer to the truth. Some hadiths mention Hafsa
even in connexion with Muhammad’s delegating to
Abi#i Bakr the leading of the public prayer. On the
advice of “A’isha (or of Abii Bakr through °A’isha
as an intermediary), she is said to have suggested
to the Prophet that he should entrust this task to
‘Umar instead of to Abii Bakr, asserting that the
latter was too weak and that his voice would be
strangled by tears. It seems strange that this advice
should come from ¢Aisha; it has, however, been
pointed out that the person chosen to lead the prayer
might have suffered harm instead of gaining advan-
tage by taking the Prophet’s place at a time when
there was not yet any political significance attached
to this duty. But in this case also there are some
hadiths which are completely different. After the
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death of the Prophet: Hafsa, like the other wives
of Muhammad, received an annual endowment and
enjoyed the respect of the Muslims, but she did not
play any political réle even during the caliphate
of her father; all that is repcrted of her during this
period concerns matters which are of minor impor-
tance: some of the Companions asked her to persuade
¢Umar to allocate to himself from the public
treasury a more liberal allowance, but ‘Umar
would not be persuaded to do this, being inspired
by the Prophet’s example to live very soberly
and modestly; as he ate frugally and dressed
in too mean a fashion, she exhorted him to spend
more on himself. Overcome with anger by Aba
Lu’lu’a’s assassination of her father, she was among
those who incited ‘Ubayd Allih b. ‘Umar [g.v.] to
take vengeance on al-Hurmuzan, and it was because
of this interterence that her brother ‘Abd Allih
exclaimed “God have pity on Hafsa!” (Ibn Sa‘d,
iiif1, 259). When ‘A’igha revolted with Talha and
al-Zubayr against ‘All, Hafsa wanted to join her in
this campaign, but her brother “Abd Allah persuaded
her net to become involved. During the conference
at Adhruh, she urged “Abd Allih to participate
in order to prevent a split in the Muslim
community. These are the only two actions
to prove that she took any part in the events
during the period of the civil wars, Death
of Hafsa: According to the majority of the sources,
Hafsa died at Medina in the month of Sha‘bin 45/
October-November 665, 4.e., during the caliphate
of Mu‘awiya; some, however, give the year of her
death as 41/661-2, immediately after his accession,
and Ibn al-Athir (iii, 73) gives it as 27/647-8(1).
Marwan b. al-Hakam, who was governor of Medina
at this time, followed her corpse and pronounced
the funeral prayer. Text of the XKur?in in
Hafsa’s possession: The first collection of the
fragments of the Kur’in, formed by Zayd b. Thabit
on the orders of Abii Bakr, was considered as private
property and remained in the possession of Abi
Bakr; after his death it passed into the hands of
¢Umar and then of Hafsa (Ntldeke-Schwally, Gesch.,
ii, 15). The committee nominated by ‘Uthmin to
issue the official text made use of these suhuf, but
returned them to their owner when the work of
collation was finished. After the death of Hafsa,
Marwan b. al-Hakam bhad them handed over to him
and destroyed them (al-Baladhuri, i, 427). Charac-
ter of Hafsa: Hafsa did not have an outstanding
personality; she was neither lively, witty and at-
tractive like “A”isha, nor discreet, serious and helpful
like Umm Salama. Her character does not emerge very
clearly from the accounts in which she is mentioned
and, although some padiths affirm that she certainly
took after her father (e.g., Ibn Hanbal, vi, 141,
237 f.), it is difficult to see in what the resem-
blance between them lay; perhaps they refer to the
ease with which she flew into a passion or her
ability {0 get her own way. Certainly she was not
one of the most graceful and submissive of women.
When Muhammad at one time was threatening to
divorce all his wives (al-Baladhuri, Ansdbd, i, 425 f.
etc.; Abbott, 52-5), her father advised her not
to be excessive in her requests, not to contradict
Muhammad, not to speak behind his back and
not to be jealous of ¢A’sha, who was more
beautiful and more loved by Mubhammad. Hafsa
was certainly not jealous of Abii Bakr’s daughter;
on the contrary, the two women were great friends;
several hadiths show them eating together, fasting
together, helping each other to maintain their own
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position in the harem, and perhaps to promote the
affairs of their fathers. It should however be men-
tioned that, although in the first years after their
marriages Hafsa had the ascendancy over °A’gha,
who was still a child, the latter soon took the lead,
and dominated one of the two groups of wives
(“A’isha, Hafsa, Sawda and Safiyya) which came
into existence within the harem. If in fact she
had any influence with Muhammad and later
with her father, she exerted it so discreetly that
the sources made no mention of it. Hafsa could
read and write, while other wives of the Prophet
were able only to read, and some were completely
illiterate.
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HAFSA BINT aL-HADJDJ aL-RukiOnivva
(al-Rakiniyya), poetess of Granada born after
530f1135, d. 589/1190-1. Ibn al-Khatib (Ikdta, i, 316)
and other writers praise the beauty, distinction,
literary culture, wit, and poetic gifts of this woman,
who was remembered in later ages above all for
her love-affair with the poet AbG Dja‘far Ibn Sa‘id
of the Banidi Sa‘id [see BN sA‘ip] family. Abi
Dija‘far was the inspiration of most of her
poetry which we possess. After the arrival at
Granada of AblG Sa‘id “Uthmin, the son of the
Almohad °Abd al-Mu’min, she frequented his court
and indulged in an amorous intrigue with him
(though without abandoning Abii Djafar) and was
even sent with a delegation to ‘Abd al-Mu’min at
al-Ribat. It was on this occasion that ‘Abd al-Mu’min
is said to have granted her a village or estate near
Granada, al-Rukiina, from which her nisba is derived
but which is otherwise unknown. Jealousy was an
element in Abl Dja‘far’s political attitude and Abd
Sa‘id’s hostility towards him, and the latter finally
received orders to execute his rival. After the cruci-
fixion of Abii Dja‘far in 560/1165 Hafsa lamented
her lost lover in verse which expresses a touching
grief, dressed in black at the risk of prosecution, then
little by little gave up poetry and devoted herself to
teaching. She ended her days at Marrakugh, where
Ya‘kiib al-Mansir had entrusted the education of the
Almohad princesses to her.

Of her poetical production, strongly tinged with
the romantic atmosphere which still prevailed in
Spain, there remain only about 70 lines which attest
a deep skill in a well-learned craft, but some personal
touches and genuine sentiments often expressed in a
style quite free from rhetorical artificiality may be
perceived.
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HAFSIDS (BaNT Hars), a dynasty of Eastern

Barbary (627-982/1229-1574), whose eponymous
ancestor was the celebrated Companion of the
Mahdi Ibn Tamart [¢.v.], the shaykk Abi Hafs ‘Umar
b. Yahya al-Hintiti [g.0.], one of the chief architects
of Almohad greatness. His son, the shaykk Abi
Mubammad ‘Abd al-Wi3hid b. Abl Hafs, governed
Ifrikiya from 603 to 6181207 to 1221. His grandson,
Abii Muhammad ‘Abd Allih b. ‘Abd al-Wahid, was
governor in 623/1226, but was got rid of by one of
his brothers (Abui Zakariyya® Yahya) in 625/1228.
Under the pretence of defending the purity of Al-
mohad tradition, which he claimed was being
undermined, the new governor omitted the name of
the Mu’minid caliph from the khutba (beginning of
627/Nov.-Dec. 1229) and took the title of independ-
ent amir; his sovereignty was fully affirmed in
634/1236-7 by the inclusion of his name in the khutba.

In the #7th/r3th century, after its temporary
unification by the Almohads, the Maghrib was once
again, and not for the last time, divided into three
states: the Marinid empire of Fez, the ‘Abd al-
Wiadid kingdom of Tlemcen (Tilimsdn) and the
Hafsid kingdom of Tunis.

I. The amir AbG Zakariyyd’> Yahyid (625-47/

1228-49). Having achieved independence, he gathered
together what was to be henceforth the Hafsid
territory, i.e., the whole of Ifrikiya, by seizing
Constantine and Bougie (628/1230) and ridding
Tripolitania and the country south of Constantine
of the persistent rebel Ibn Ghaniya (631/1234). The
following year he annexed Algiers, and then subdued
the Chelif valley. He encouraged the expansion of
the Banii Sulaym (Ku€ib and Mirdas) when they
pushed back the Bani Riyah (Dawawida) in the
Constantine region and the Zab. In 636/1238, he
subdued the Hawwira of the Algerian-Tunisian
borders. He thwarted a dangerous conspiracy
(639/1242), and launched an attack against Tlemcen,
which he took early in 640/July 1242, handing it
back to the “Abd al-Wadid in return for his sub-
mission to Hafgid rule. On his way back, he con-
ceded to the chiefs of the tribes of the Band Tudjin
rule over their respective territories, thus setting
up in the Central Maghrib a number of small vassal
states capable of ensuring his security. From 635/1238
onwards, the power of Abu Zakariyya” spread as far
as Morocco and Spain, whence tokens of submis-
sion flowed in. When he died, he was in control of
the whole of northern Morocco, and Nasrids and
Marinids acknowledged his overlordship.

He upheld Almohad tradition in his civil and
military administration, and in his capital Tunis,
on which he conferred many benefits: musalld, sik,
kasaba and madrasa (the oldest of the public madrasas
of Barbary). Malikism was not interfered with by
official Almohadism, nor was the mysticism asso-
ciated with al-Dahmani (b. 621/1224), ‘Abd al-®Aziz
al-Mahdawi, Sidi Abid Sa‘id (d. 628/1231), al-Shadhili
(d. 656{1258 [g.v.]), and °A’isha al-Mannibiyya
(d. 665/1267 [g.v.]).

Rapid economic growth followed peace and se-
curity, and exchanges became more frequent with
Provence, Languedoc and the Italian republics,
with whom treaties were signed. From 636/1239,
relations with Sicily became closer when the Hafsid
ruler began to pay yearly tribute in return for the
right to maritime trade and freedom to import
Sicilian wheat. About the same time, bonds of friend-
ship were forged between the crowns of Tunis and
Aragon. Christian merchant communities (Spanish,
Provencal and Italian) settled in the ports, particu-
larly in Tunis, with their own funduks [g.v.] and
consuls. At the beginning of the 7th{r3th century
many Spanish Muslims, craftsmen, men of letters
and so on, emigrated to Hafsid Ifrikiya, and before
long constituted a powerful Andalusian body along-
side the Almohad caste in the capital (see ANDALUS,
vi, appendix).

II. The caliph al-Mustansir (647-75/1249-77). As
heir presumptive, Aba °Abd Allah Muhammad
succeeded his father without difficulty. He gave
free rein to his love of ostentation, and from 650/1253
he adopted the caliphal title of al-Mustansir bi’llah.
His self-confident policy was rewarded by important
diplomatic triumphs in Morocco, Spain and even in
the Hidjaz and Egypt. His rule was never jeopardised
by a few plots and rebellions, often started or
supported by the Arabs. In 658/1260 he executed
the chief of his chancellery, the Andalusian writer
Ibn al-Abbar [g.v.]. On the whole, relations with Chris-
tendom were as easy as they had been under Abid
Zakariyya?, though they suffered some setback when
the crusade of St. Louis (died at Carthage, 25 August
1270) turned towards Ifrikiya. Less than a month
later, the crusaders left under the terms of a treaty
made with al-Mustansir. With his death began a
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lengthy period of disturbance and secession (675-
718/1277-1318).

III. Thereign of his son al-Wathik (675-78/1277-79)
began well, but was marked by the scheming of his
Andalusian favourite Ibn al-Habbabar and the rising
in Bougie (end of 677/April 1279) in favour of a
brother of al-Mustansir, Abii Ishak. As early as
651/1253 he had led a revolt of Dawawida Arabs, and,
after taking shelter at the Nagrid court of Granada,
had been well received by the ‘Abd al-Wadid of

Tlemcen when al-Mustansir died. Al-Withik was at !

last forced to abdicate in favour of this uncle of his,
who entered Tunis as its master (Rabi¢ II 678/
August 1279); he had been helped to some extent
by military aid furnished by Peter II of Aragon,
who was anxious to secure the allegiance of the
Hafsid state in his struggle with Charles of Anjou.

IV. Abd Ishik (678-82/1279-83) executed al-
Wathik, Ibn al-Habbabar and several other notables,
and entrusted the governorship of Bougie to his son
Abu Faris. Soon after the Sicilian Vespers (30 March
1282) had tolled the knell of Angevin dominion over
Sicily, Ibn al-Wazir, governor of Constantine, to
whom Peter III of Aragon had pledged assistance,
proclaimed his independence, but was worsted by
Abtu Faris before Peter of Aragon’s forces were able
to land, and the latter sailed off for Trapani.

Abia Ishak maintained normal relations with
Italy, and gave one of his daughters in marriage to
the heir-apparent of Tlemcen. But Ibn Abi ‘Umira,
an adventurer, seized the whole of south Tunisia
with Arab help, was proclaimed caliph (681/1282),
and was successful enough to cause Abid Ishdk to
flee to Bougie to join his son Ab#i Faris. The latter
obliged him to abdicate in his favour (end of 681/
spring 1283).

After the usurper Ibn Abi ‘Umaira (681-3/1283-4)
had been proclaimed in Tunis, he overthrew and put
to death Abid Faris (3 Rabi¢ I/1 June 1283), and even
had the ex-caliph Abi Ishak executed. His triumph
was short-lived. The excesses in which he indulged
and his ineptness, shown particularly in dealings
with the Arabs, provoked their discontent, so that
they allowed Abii Hafs “Umar, brother to al-Mustan-
sir and Abi Ishdk, to dethrone him.

V. Abid Hafs (683-94/1284-95) succeeded in the
task of restoring Hafsid authority. Pious and
peace-loving, he initiated much religious building.
Aragon-Sicily became hostile, seized Djarba (683/
1284), acquired by the treaty of 684/1285 the “‘tri-
bute” of Tunis formerly paid by the Hafsid to the
Angevins of Sicily, made an alliance with the Marinids
against him (685-6/1286-7), plundered the coasts of
Ifrikiya, and set up a pretender to the throne of
Abl Hafs in the person of Ibn Abi Dabbiis (1287-8),
an Almohad prince who had taken refuge in Aragon.
Despite several approaches, the ruler of Aragon-
Sicily never succeeded in renewing peaceful relations
with Aba Hafs.

After 684/1285, Abl Zakariyya?®, a son of the amir
Abi Ishik and nephew of Abu Hafs, gained control,
with the help of the Arabs, of all the western part
of Hafsid territory, including Bougie and Constan-
tine. Next year he marched against Tunis. Thrown
back to the South, he seized Gabés and advanced
towards Tripolitania, but was forced to draw back
to defend his capital Bougie, threatened by an ‘Abd
al-Wiadid incursion instigated by Abd Hafs, who
still exercised suzerainty over the sultan of Tlemcen.
Simultaneously, local independent states developed in
the Djarid, at Tozeur, and at Gabés, while the Arabs of
the south and of Tripolitania began to show hostility.

On the other hand, the allegiance of the Central and
Eastern Arabs won for them, for the first time in
Hafsid history, grants of land and of revenues.
During the last years of the reign, Bougie annexed
the Zab, to whose governor, from 693/1294 onwards,
Abu Zakariyya’ conceded the control of all southern
Constantine. In the same year, the lord of Gabes
also recognized the suzerainty of Abiu Zakariyya®.
Here begins the decline of Hafsid influence, and from
now on the opposition of Bougie to Tunis recalls that
of the Hammidids to the Zirids.

VI, AbQi ‘Asida (694-708/1295-1309). A post-
humous son of al-Wathik, he appointed the great
Almohad skaykk Ibn al-Lihyani to be chief minister,
He attempted to reduce the disaffected Kingdom
of Bougie (695/1296), soon to be threatened also on
the west; for Algiers had submitted to the Marinids,
and when these had mastered the Mitidia they laid
siege to Bougie (699/1300). Abill Zakariyya® died in
700/1301, and his son and successor Abu ’l-Baka’
at once used every exertion to bring about a recon-
ciliation with Abu ‘Asida; eventually they signed a
treaty (707/1307-8) which had as object to reunite
the two Hafsid branches, and which provided that
on the death of one of the two monarchs the survivor
should inherit the vacant throne.

Particularly during the last three years of his reign,
the realms of Abu Asida were seriously disturbed by
the Ku‘ib Arabs. We know of certain treaties he
concluded with Christendom, but the levying of the
“tribute” of Tunis and the occupation of Djarba
kept him opposed to Frederick of Sicily.

VII. Aba Yahyia Abu Bakr al-Shahid (709/1309).
A second cousin of Abl “Asida, he was proclaimed
by the Almobad shaykhs of Tunis, who rejected
the arrangement whereby all Hafsid territory was to
pass to Abu ’l-Bakid®; but the latter took only
seventeen days to get rid of him, and forced the
reunion of the two Hafsid states.

VIII. Abu ’l-Baka® (709-11/1309-11) was unable,
however, to prevent a new defection of the Con-
stantine region under his brother Abi Yahya Abid
Bakr, who also made himself master of Bougie in
712[/1312. Meanwhile, the old Almohad skaykk Ibn
al-Lihyani had seized the throne of Tunis, which
Abu ’1-Baka’ was forced to give up.

IX. Ibn al-Lihyani (711-7/1311-7). To begin with,
relations between the two Hafsid monarchies were
good. But, after resisting the onslaughts of the
€Abd al-Waiadids of Tlemcen (713-15/1313-15), the
ruler of Bougie, Abi Yahya Abu Bakr, attacked
Tunisia (715-16{/1315-16), and Ibn al-Lihyani had to
give it up.

X. Abi Darba (717-8/1317-8). The Tunisians made
this son of Ibn al-Lihyani their ruler, but he resisted
for only nine months the attacks of Abia Yahyi
Abi Bakr, and Hafsid unity was again restored.

XI. Abii Yahya Abia Bakr (718-47/1318-46) had
a hard task in putting down many serious revolts
spread over the years between 718/1318 and 732/1332,
which were stirred up by Abii Darba or by a son-in-
law of Ibn al-Lihyani, Ibn Abi ‘Imrén, and carried
on by the Arabs and the ‘Abd al-Wadids. Hafsid
territory was continually assailed, and often with
success, by the sultan of Tlemcen (719-30/1319-30);
finally Abd Yahya Abi Bakr freed himself from this
threat by an alliance with the Marinid of Fez, whose
heir presumptive Abu ’l-Hasan married a daughter
of Abi Yahya. The difficulties besetting the first
fourteen years of the reign led to the defection of
many southern localities and to much tribal dis-
affection. So from 720/1320 Abi Yahya endeavoured
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to preserve the unity of his territories by entrusting
the administration of the provinces more and more
to his sons, advised by chamberlains. The second
half of Abii Yahya AblG Bakr’s caliphate (733-47/
1333-46) is notable for the rise of the Almohad
shaykk Ibn Tafragin to an all-powerful position as
chamberlain (744/1343), the stern quelling of Bedouin
turbulence, some diminution of disaffection, the
liberation of Djarba from the Sicilian yoke, the
lessening of the subordination of Bougie to Tunis,
and especially, with Ibn Tafragin’s encouragement,
the gradual subjection of Abi Yahyad Abu Bakr to
the Marinid Abu ’l-Hasan, his son-in-law and
immediate neighbour now that the latter had

annexed Tlemcen and the ‘Abd al*Widid kingdom..

XII. Abu ’1-‘Abbas Ahmad. His father, the late
amir, had secured the Marinid Abu ’l-Hasan's
support for his accession to the throne, but Abu
'1-CAbbas Ahmad soon met his death at the hands of
one of his brothers, AbQ Hafs, and this murder was
Abu ’l-Hasan’s excuse for an easy conquest of
Ifrikiya.

The Marinid occupation (748-50/1348-50) received
little support, and the abolition of the revenues
which the Bedouins had been collecting from the
settled populations set off an Arab revolt, which
resulted in such a resounding defeat for Abu ’l-Hasan
(749/1348) that his reputation never recovered from
it. The loss of the greater part of Barbary and the
growing hostility of Ifrikiya forced him to escape
by sea to the west (Shawwal 750/late December 1349).

XIII. Al-Fadl. This son of Abi Yahya Aba Bakr,
governor of Béne, was proclaimed in Tunis, but was
soon (751/1350) put down by Ibn Tafragin, who re-
placed him by a brother of al-Fadl, AblG Ishak.

XIV. Abi Ishak (750-70/1350-69). The new prince
was so young that the wily Ibn Tafragin himself
was for fourteen years the real power behind the
throne. Disturbances and movements towards
autonomy multiplied on all sides; the Bani Makki
held the south-east and the Hafsids the Constantine
region, whence Abu Ishak had to endure many
attacks, some of them severe (752-7/1351-6).

The Marinid of Fez, Abu ‘Inan Faris, fired with
the idea of imitating his father’s heroic exploits, took
Tlemcen, Algiers, and Médéa. The mutual hostility
of the three Hafsids ruling in Bougie, Constantine
and Tunis lightened the task of the invader; who in
addition had the support of the Banti Muzni of the
Z3b and the Banu Makki of Gabés.

The second Marinid conquest of Ifrikiya (753-9/
1352-8) began brilliantly with the capture of Bougie
(753/1352), slowed down for a while, and then
(757-8/1356-7) achieved its objective with the
capture of Constantine, Béne and Tunis and the sub-
mission of the Djarid and Gabeés. Yet the collapse
came even more swiftly than it had for Abu ’I-Hasan,
and for a similar tactless act—the refusal to permit
the Dawawida to collect certain taxes from the settled
population. His forces routed, Aba “Inan Faris had
to fall back on Fez (758-1357). Abi Ishak and Ibn
Tafrigin returned to Tunis only a few months after
they had been turned out. The Marinid died in 759/
1358 without having succeeded in re-establishing his
authority in eastern Barbary.

While an “Abd al-Wadid restoration was taking
place in Tlemcen, matters in the East returned to the
conditions ruling when Abi Ishik began his reign:
Bougie, Constantine and Tunis governed by three
different and independent Hafsids, and the whole of
the south, the south-east and a part of the Sahel
maintaining their independence of the Hafsid of

Tunis. When Ibn Tafragin died (766/1364), Abi
Ishak was able to rule in personm, but to no great
effect. On the other hand, the Hafsid of Constantine,
Abu ’1-Abbas, seized Bougie from his cousin Abi
¢Abd Allih and succeeded in uniting the whole of the
Constantine region (767/1366).

XV. Abu '1-Bakd® Khialid (770-2/1369-70). The
situation rapidly worsened under this prince, who
was too young when he succeeded his father, so that
for the third time Ifrikiya was united by a Hafsid of
Constantine and Bougie, Abu ’l-Abbas.

XVI. Abu ’l-‘Abbi3s (772-96/1370-94). By his
qualities of mind and heart and his gentle firmness
he restored the prestige of the dynasty, of which he
was one of the most notable members. From him
descended all the succeeding Hafsid sovereigns.
Once he had checked the Bedouins (773/1371) and
loosened their hold on the sedentary population,
he regained piecemeal the lands his forebears had
lost to the south and south-west (773-83/1371-81)
and even recovered the Zab. From 783/1381 onwards
Abu ’l-‘Abbas was occupied in consolidating his
achievements and curbing any attempt to revive the
suppressed local independencies of the south.
Thanks to internal ‘Abd al-Wadid quarrels and the
intense rivalry between ‘Abd al-Widids and Marinids,
he had nothing to fear from the west. Relations
between Barbary and Christendom were soured by
Hafsid acts of piracy, which grew in impudence when
the Franco-Genoese expedition against Mahdia
(792/1390) was halted. Later, a reconciliation with
the Italian republics was brought about.

XVII. Aba Firis (796-837/1394-1434) carried his
father’s task to a brilliant completion. In Constantine
and Bougie (798/1396), as well as in Tripoli, Gafsa,
Tozeur and Biskra, whose local dynasties he had
uprooted {800-4/1397-1402), he appointed officials
chosen from among his freedmen. He led daring expe-
ditions into the Aurés (800/1398) and the Saharan bor-
ders of Tripolitania (809/1406-7). He cleared up a
serious crisis which agitated the Constantine region
and the south-east in 810-11/1407-8, and rounded it off
by taking Algiers (813/1410-1). There followed a long
period of calm, broken by the launching of several
attacks in the west whereby Aba Firis attained
control over the ‘Abd al-Wadids of Tlemcen (827-34/
1424-31). He intervened in Morocco as well, and even
in Andalusia. His relations with Christendom were
sometimes friendly, sometimes strained, but at all
times close, and much diplomatic activity went on
all through the reign.

The propitious state in which Aba Faris’s father
had left the realm, and his own military prowess
account only in part for his unusual success; he
benefited in addition from the popularity which he
enjoyed for his care for justice and his policy of
religious orthodoxy, which was manifest in many
ways: favours bestowed on the pious, the ‘ulama,
the sharifs, the celebration of the mawlid, his efforts
to foster Sunnism in Djarba, religious and civil
building, the suppression of taxes not authorized
by the Shari‘a, the expansion of the voluntary
privateering regarded as djikdd. Maliki formalism
prevailed, owing to the influence of the famous
jurist Ibn C€Arafa (716-803/1316-1401), who was
mainly responsible for banishing Ibn Khaldiin to
Cairo, where he died in 808/1406. The palace of the
Bardo, first mentioned in 823/1420, illustrates how
far Andalusian influence had penetrated into Hafsid
Barbary. Besides being the ruler of a prosperous
state and a generous patron, Aba Firis won a great
reputation in the Muslim world by his far-reaching
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and discerning liberality. The septuagenarian who ! (1540), the chief of the peculiar marabout state

had defeated Alphonso V of Aragon at Djarba two
years before ended his days in the Ouarsénis at the
head of an expedition marching to subdue Tlemcen
(837/1434).

XVIII. Al-Muntasir (837-9/1434-5). This grandson
of Abt Faris had to contend with rebellious relatives
and their Arab allies. He erected a fountain and the
madrasa al-Muntasiriyya which was to perpetuate
his name.

XIX. ‘Uthmian (839-93/1435-88). Brother of the
foregoing, he carried on the work of his illustrious
grandfather Abi Faris. Pious and just, he initiated
many hydraulic works, and constructed numerous
zdwiyas. He took the Tunisian miracle-worker Sidi
Ben ‘Ariis (d. 868/1463) under his protection. He
too had to contend with his relatives, especially, for
the space of seventeen years (839-56/1435-52), his
uncle Abu ’I-Hasan Ali. This son of Abli Faris was
expelled from the governorship of Bougie in 843/1439,
but for long afterwards held out against the troops
of the sultan in the Constantinois. ‘Uthmin also
undertook military operations in the south (845-55/
1441-51). But in fact, once the first phase of Abu
’l-Hasan’s venture was over (towards 843/1439),
the greater part of the country was at peace. The
provinces were governed, as they had been in Aba
Faris’s day, by the prince’s freedmen, with the title
of kd’d. One of them, Nabil, affronted “Uthmin
by the assumption of too great authority at the court,
and was imprisoned (857/1453). The second part of
the reign was clouded by outbreaks of famine and
plague, and by the revival of tribal unrest, which
was particularly troublesome in 867/1463; it was
checked with severity, but not entirely suppressed.
On many occasions ‘Uthman marched against the
south and south-west (862/1458, 870/1465). An ‘Abd
al-Wadid had taken Tlemcen and though brought
once to heel (866/1462), he had again to be reduced
to obedience (871/1466). The last years of the reign
(875-93/1470-88), as indeed those of the dynasty,
are obscure. ‘Utbhmin tended more and more to
appoint his own relatives to provincial governorships.
It seems that he retained his hold on Tlemcen and
in 877/1472 the new lord of Fez, the founder of the
dynasty of the Bani Wattas, recognised his suzer-
ainty.

XX. Abu Zakariyya®> Yahya (893-4/1488-9). This
grandson of ‘Uthmin succeeded him. He dealt
pitilessly with those of his relatives who challenged
his rule, and was in the end himself killed by his
first cousin ‘Abd al-Mu’min b. Ibrahim.

XXI. “Abd al-Mu’min b. Ibrihim (894-5/1489-90)
was soon dethroned by a son of his predecessor and
enemy.

XXII. Abda Yahya Zakariyya®> b. Yahya (895-9/
1490-4). The Hafsid state might conceivably have
recovered its strength under this ruler, had he not
died of the plague while still young.

XXIII. Abii ‘Abd Allah Muhammad (899-932/
1494-1526). A first cousin of the preceding, he was
given over to pleasure, and the decline of the dynasty
went on apace. He restrained the rebellious Arab
tribes only with difficulty, and the Spaniards took
from him Bougie and Tripoli in 15710,

XXIV. Al-Hasan (932-50/1526-43). Son of the
former ruler, he was driven from Tunis in Safar
941/August 1534 by the Pasha of Algiers, Khayr
al-Din Barbarossa, but after Charles V had occupied
La Goulette he restored him to his capital (Muharram
942{July 1535). He fought against the Turks of
Kayrawin (1535-36) and then against Sidi “Arafa

founded at Kayrawan by the Shibbiyya tribe. His
eldest son Ahmad deposed him.

XXV. Ahmad (950-76/1543-69). He too continued
the struggle with the Shabbiyya, whose new chief,
Muhammad b. AbT Tayyib, had allied himself with
the Spaniards and with Muhammad, the legitimate
heir of the late Hafsid ruler. Meanwhile, the pirate
Dragut [see TURGHUD], in alliance with the Turks
and Ahmad, was trying to establish himself in the
Sahel. In 959/1552 the Shabbiyya were defeated by
Ahmad. The Spaniards evacuated Mahdia in 1554,
and Dragut, returning from Istanbul with the title
of Pagha of Tripoli, took Gafsa (December 1556) and
Kayrawan (December 1557). In 967/1569, the Pasha
of Algiers seized Tunis, and Ahmad went to join his
brother Muhammad at La Goulette. Finally, in 982/
1574, Don John of Austria lost Tunis which he had
taken the year before, and the city was reduced to
the rank of chef-lieu of an Ottoman province.
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HAHA, Moroccan confederation of Berber
tribes (Ihdhan) belonging to the sedentary Masmiada
[g.v.], inhabiting the plateaux of the western High
Atlas as far as the sea. In the 1939 census they
numbered 84,000, among whom were 20 Jews,
despite the traditional prohibition upon any Jew
travelling about in this territory. It is a country on
the ancient route (prehistoric remains) between
North and South, between the plains of Marrakush
and Tartidant, either by the mountain passes or by
the coast road. The Haha are a good example of
Berbers that are islamized (perhaps by ‘Ukba b.
Nafi¢) but almost devoid of Arab blood. They speak
the tashelhit dialect (chleuh) and for the most part
understand colloquial Arabic. Their territory in-
cludes almost the whole steppe- and forest-covered
region of the argan-tree {see ARGAN] but, for lack of
rain, they have to resort to extensive agriculture and
goat-rearing. The houses are not grouped together in
villages but are scattered, and each section lives
separately. The confederation first appeared in
history in the sth/rith century (al-Bakri does not
know of it) as a supporter of the Almoravid movement,
and later of the empire of the Almohads, either
voluntarily or under compulsion. After the collapse
of that dynasty, their geographical situation, though
not giving them complete independence vis-a-vis the
Marinid sultan, allowed them to show their regard
for the nomadic Arabs deported by the Almohads,
particularly the Hairith and the Kalabiya. Ibn
Khaldiin praised their intellectual standing at that
time and described them as proud and courageous.
Over a century later Leo Africanus, followed by
Marmol, confirmed their juridical singularities and
attributed to them a territory more extensive than
that which they occupy at the present time; it
apparently extended as far as the Asif al-Mil, a
tributary on the left bank of the Wadi Tansift. Leo
also noted that although some of their elements, no
doubt near the plain or the coast road, still paid
tribute to the last Arab nomads on the occasion of
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their annual migration with their flocks, it was not
without resistance. The same author records the
presence of numerous Jews in the country, from
which they have today practically disappeared. The
Portuguese advance in Morocco provoked a strong
religious and xenophobic reaction among the Haha,
who spontaneously assumed leadership of the Holy
War and made an appeal to the Sa‘did marabouts.
The struggle against the Christians lasted for a long
time, at the cost of much bloodshed and misery
among the confederation (see R. Ricard, Sources
inédites, 1st series, Portugal, v, Paris 1953). It was
amongst them, at Afughil, that the founder of the
Sa‘did dynasty was buried, and the famous al-
Djazili [¢.v.] was also to be interred close by, until the
time when the two bodies were transferred with great
ceremony to Marrakush (929/1523). The Sa‘dids estab-
lished a section of their cane-sugar industry among
the Hah3; the surviving remains and thedefore station
of the region still testify to the economic significance
of these destructive enterprises. In 1002/1594 six
hundred men were recruited from the Haha and sent
to Timbuktu by sultan Ahmad al-Mansir [¢.v.] with
the promise of exemption from all levies or taxes
(al-Sa‘di, Ta’rikk al-Sidan, ed. and trans. Houdas,
Paris 1900, index). The founding of the town of al-
Sawira {Mogador) in 11781765, by bringing greater
wealth to the northern Hah3a, encouraged them to
support the cause of the ‘Alawi dynasty. Those in
the South, whose centre is still Tamanar, have been
a source of constant trouble in the Moroccan Makhzan,
penetration of which was only completed under the
French Protectorate, and not without difficulties of
every sort (on the relations of the Haha with the
neighbouring tribe of the Seksawa, see J. Berque,
Antiquités Seksawa, in Hesp., 1953). A Moroccan
confraternity, of Shadhili origin, bears the name
Hahiyin (Ibn Kunfidh, Uns al-fakir, ed. M. Fasi
and A. Faure, forthcoming).

Bibliography: In addition to the references
given above and the general works listed in
BERBERS; E. Doutté, L'organisation domestique et
sociale chez les Haha, in Afr. Fr. R.C., no. 1,
January 1905; Marquis de Segonzac, Au ceur de
PAtlas. Missions au Maroc, Paris 1910; Leo
Africanus, Description de I' Afrique, new Fr. trans.
A. Epaulard, 2 vols., Paris 1956; L. Justinard,
Notes d’histoire et de Littérature berbér-s, les Haha
et les gens du Sous, in Hesp., 1928; P. Boulhol,
Une riche région forestiére, le pays des Haha—
Chiadma, in R. de Géographie marocaine, nos. 3 & 4,
Rabat 1945; P. de Cénival, La Zaouta dite de
Berada®a, in Hesp., xv[1 (1932); M. Quedenfeldt,
Division et répartition de la population berbére au
Maroc, trans,, Algiers 1904; E. Lévi-Provengal, Un
nouveaw récit de la conquéte de ' Afrique du Nord
par les Arabes, in Arabica, i (January 1954).

(G. DEVERDUN)

HA’IK [see LIBAs].

AL-HA’IK, MUHAMMAD AL-ANDALUSI AL-TiTaAWNi,
compiler of the texts of songs deriving from
Andalusian Arab music which, in his time (12th/18th
century), were still preserved in Morocco; a great
pumber of them have been transmitted orally fiom
generation to generation down to the present day.

Very little is known of al-Ha’ik and his name is
known only because it is found at the beginning of
the introduction of his still unpublished work
Kunndsh al-Ha’k. His ethnical name, al-Titawni,
suggested that he was an inhabitant of Tetuan, and
this has been stated by a number of writers on
Moroccan music. However, a manuscript fragment

which contains the first eighteen pages, bears, aiter
his name and his ethnical name, the words asl*®,
al-Fdsi ddr®®; this fragment was indeed discovered at
Fez, and in no other manuscript is this detail given.
Al-Ha%ik was, then, a native of Tetuan and probably
composed his work at Fez, where he was living; this
seems natural, given the courtly ambiance which pre-
vailed there at that period, that is, so far as can be
ascertained, in the reign of the sultan Muhammad b.
‘Abd Allih b. Isma‘l b. Mawldy al-Sharif. There
exist no other facts about his life; the historians of
Tetuan know no more than this and there is nothing
in the libraries of Morocco which can throw any light
on his biography.

The majority of the musicians of present-day
Morocco, who continue the mediaeval tradition, have
vo knowledge of musical theory, so that the melodies
and the texts of songs have undergone alterations;
this gives al-Ha’ik’s work an especial importance in
that it has rescued from oblivion all that remained of
them in his time. The original manuscript does not
survive, or at least it is not known where it is, but a
number of copies of it exist in various Moroccan
towns; not all of them give the nawbas in the same
order or contain the same songs, the copyists having
given preference to those which were most commonly
sung in a given locality.

In 1353/1934-5, there was published at Rabat a
book of 182 pages entitled Madjmu‘at al-aghani al-
misikiyya al-andalusiyya al-ma‘rifa bi 'lI-Hd’ik. Its
author, al-Makki Ambirk(, has collected the songs
of the nawbas Ramal al-mdya, al-*Ushshdk, al-Isbahan,
Gharibat al-Husayn, al-Rasad and Rasad al-dhay!
after having, he claims, compared several MSS.
This work, of unequal value, is incomplete, for, in
addition to the fact that it contains only six nawbas
out of eleven, its author has not collected all the
songs, nor included those which are found in the
margins of the good manusaipts.

In spite of the detailed character of his collection,
al-Ha’ik did not coltect all the Andalusian music which
was sung in his time, for several verses of vanished
nawbas which are still sung at Tetuan are not found
in his manuscripts—a further indication that al-
Ha’ik did not come from Tetuan.

In the absence of a system of musical notation,
al-Ha’ik, starting from the principle that the musician
knows the melody from memory, adds in th¢ margin
of each song notes concerning the mizin (rhythm and
time) and separates the askghd! songs with the number
of their adwadr.

The work begins with an introduction and then
sets out the 721 songs which comprise the 24 modes,
grouped into 11 mawbas. At the beginning of each
nawba there is a short explanation on the modes,
including their origin and their qualities, and
illustrated by examples of songs which actually
belong to them. Next, arranged by rhythm, are found
the various songs which form the nawba and whose
number is not the same in all cases.

Above the song is given its title of tawshik, zadjal
or shughl, and almost all of them have in the margin
a variant which is sung to the same melody. In the
margin there is also given the mode to which the song
belongs and its metre, if it has one. The adwdr are
irdicated by numbers beside the corresponding
verses.

Bibliograpky: H. H. Abdulwahab,  Le
développement de la musique arabe en Orient,
Espagne et Tunisie, in RT, xxv (1918), 106-17;
A. Chottin, Corpus de musique marocaine, fasc. i,
Nouba de Ochchak . . ., Paris 1931; idem, Tablean
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de la musique marocaine, Paris 1938; H. G. Farmer,

The sources of Arabian music, Bearsden, Scotland

1940, 60; P. P. Garcia Barriuso, La musica hispano-

musulmana en Marruecos, Larache 1941; A. Mam-

meri, La musique andalouse & Marrakech, in Nord-

Sud, no. 5,Casablanca; F. Valderrama Martinez, El

cancionero de al-Ha*k, Tetouan 1954.

(F. VALDERRAMA)

HAIL [see mAvIL].

HA’IR (a.), term (proved by various lexico-
graphical investigations to be identical with kayr, see
H. Pérés, La poésie andalouse en arabe classique,
Paris 1937, 129) whose meaning is clarified by the
study of the remains of hayrs still surviving around
ancient princely residences of the Islamic Middle
Ages. The frequent references by Arab authors,
which lead to the conclusion that they were either
parks or pleasure-gardens, provided sometimes
with a sumptuous pavilion, or more exactly zoolo-
gical gardens like those which are recorded at
Samarra or at Madinat al-Zahra? (cf. H. Péreés, op. cit.,
index s.vv. ha%r and khayr), are supplemented by the
data provided by the ruins of Umayyad or ‘Abbasid
castles, and by the ruins of the Ghaznawid castle of
Laghkar-i Bazar in Afghanistan.

The numerous enclosures which surrounded the
palaces of Baghdad and Samarra in ¢Irak, enclosures
filled with rare plants and stocked with animals,
to make them hunting-reserves, have, it is true, now
vanished without leaving any appreciable traces;
but on the other hand, at Umayyad sites with the
significant names Kasr al-Hayr al-Gharbi and Kasr al-
Hayr al-Sharki[¢q.v. and ARcHITECTURE] and at Khir-
bat al- Mafdjar [¢.v.], various types of outer walling
havesurvived to a degree sufficient to provide valuable
information on the appearance and the dimensions
of the gardens which they enclosed. In each case are
found walls of stone and brick, now fallen into ruin
but formerly of considerable height, which were
supported by semi-circular buttresses built alter-
nately against the inner and the outer face; these
walls enclosed vast areas of arable land irrigated by
aqueducts and with other elaborate installations for
bringing and holding water; sluice-gates made it
possible to drain off superfluous water brought by
torrential rain-storms. The areas enclosed may have
been pleasure-parks, continuing the tradition of the
elaborate ‘paradises’ of the kings of the ancient
Orient. More probably, however, the land was under
very productive cultivation, planted particularly
with bushes and trees (fruit-orchards and olives in
the steppe-country around Palmyra, orange-trees in
the Jordan valley); this would explain the presence
of edifices built by members of the aristocracy, and
sometimes by caliphs, in places which assured the
owners substantial revenues from the products of the
soil.

Bibliography: On the hayr of Kasr al-Hayr
al-Gharbi, see D. Schlumberger, Les fouilles de
Qasr el-Heir el-Gharbi (1936-38), in Syria, xx (1939),
365; on that of Kasr al-Hayr al-Sharki, A. Gabriel,
Kasr el-Heir, in Syria, viii (1927), 302-29, and
xiii (1932), 317-20; K. A. C. Creswell, Another word
on Qasr Al-Hair, in Syria, xviii (1937), 232-3;
H. Seyrig, Antiquités syrienmmes I. Les jardins de
Kasr el-Heir, and 16. Retour aux jardins de Kasr
el-Hetr, in Syria, xii (1931), 316-8, and xv (1934),
24-32. On the kayr of Khirbat al-Mafdjar, R. W.
Hamilton, Khirbat al-Mafjar, Oxford 1959, 5-7.

(J. SOURDEL-THOMINE)

HA’IT aL-‘ADJUZ “the wall of the Old Woman”

(the form HA&%t al-Hadjliz is sometimes found,

notably in al-Harawi) the name given by Arabic
writers to a wall said to have been built by the
mythical queen of Egypt, Dalika [= al-‘Adjiz],
who is said to have mounted the throne after the
army of al-Walid b. Mus‘b [sic = the Pharaoh of
Moses], in pursuit of the Israelites, had been engulfed
by the Red Sea. In order to protect the surviving
women, children and slaves from the attacks of the
peoples of the East and of the West, Daliika is said
to have surrounded the Nile Valley, from al-‘Arish
to Aswan, by a rampart flanked by military posts
each within call of the next; according to another
tradition, this wall, which was decorated with
figures of crocodiles and other animals, was also
intended to protect the queen’s son, a keen hunter,
against wild animals.

This legend, which had already appeared in a
similar form in Diodorus Siculus (I, 57), probably
owes its origin to the Egyptian habit of building here
and there small outlook-posts of sun-dried brick
which enabled them to keep a watch on the wadis
leadirg towards the Nile and remains of which still
existed in the 1gth century. This wall is mentioned
by many Arabic writers, but whereas al-Mas‘idi
(332/943) for example saw only ruins of it, al-
Harawi (d. 611/1215) had followed along it *“‘on the
tops of mountains and in the depths of valleys” from
Bilbays to the Nubian frontier “for a distance of
about one month’s walking’’, and Ibn Fadl Alldh al-
“Umarl (d. 749/1349), while admitting that the
greater part of it had disappeared, stated that he had
followed it from farthest Upper Egypt to Dandara.

Bibliography: The principal sources are

listed by G. Wiet, L'Egypte de Murtadi, Paris 1953,

97-8; here we mention only: Ibn al-Fakih, 60;

Mas®adi, Muradi, ii, 398-9 (tr. Pellat, ii, § 8o9);

Dimaghki, 33-4; Ibghihi, Mustafraf, ii, 171 (tr.

Rat, ii, 357; cf. R. Basset, roor Contes, i, 176 and

bibl.); Nuwayri, Nikdya, i, 392-3; Harawi,

Ziyarat, 45-6; “Umari, Masdlik, Cairo 1924, i, 239;

Makrizi-Wiet, i, 134, 166-7, iii, 288, 325; Yakit,

s.v.; Maspero-Wiet, Matériaux, 72-3.

(CH. PELLAT)

HAKAIK, plural of hakika=truth, as a technical
term denotes the gnostic system of the Isma‘iliyya
[g.v.] and related groups. In this technical sense the
term is used particularly by the Tayyibis.

During the eras of the prophets of the law—the
time of concealment (safr}—the haka>k are hidden
in the bdtin [see BATINIYYA], the interior truth behind
the exterior (zakir) of the scriptures and the law.
While the law changes with every new prophetic era
the truth of the haka’ik is eternal. This truth is the
exclusive property of the divinely guided Imam and
the hierarchy of teachers installed by him. It cannot
be revealed to anyone except on formal initiation.
The Kd’m will abrogate all prophetic law and
make the hidden truth public. In his era the kakd*k
are fully known free from all symbolism. The teaching
hierarchy is no longer needed and discarded.

The two main components of the hakd’k system
are an interpretation of history as the permanent
struggle and eventual victory of the hierarchy in
possession of the esoteric truth over the adversaries,
and a cosmology dividing the world into a spiritual,
an astral, and a physical realm. History is viewed
as a progression of cycles with recurrent types and
situations leading to its consummation in the
appearance of the Kd%m, who will rule and judge
the world. The roots of this interpretation of history
are Shi9, and it appears in its main features already
in Isma“li texts of the 3rd/gth century. The basis
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of the cosmology, at least since the early 4th/ioth
century, was adapted from Neoplatonism. A Neo-
platonic cosmology was introduced by the Persian
dd‘i al-Nasafi [¢.v.] (d. 332/943-4). His system was
criticized in some points by his contemporary Abt
Haitim al-Razi [¢.v.], but defended by the younger
contemporary Abi Ya‘kub al-Sidjzi [¢.v.]. Fatimid
Ismilism adopted the cosmological system ap-
parently only under the caliph al-Mu‘izz [¢.v.] (ruled
341-65/953-75). A new system was propounded by
Hamid al-Din al-Kirmiani (d. ca. 411/1020), but was
not much noticed in Fitimid times. Among the
Tayyibis in the Yaman a new synthesis introducing
mythical elements was adopted by Ibrahim al-
Himidi [¢.v.] (d. 557/1162). His work remained the
basis of the Tayyibl hakd’k system. Among the
Nizaris interest gradually turned away from the
kaka’ik and centred more and more on the reality
of the Imam viewed as an eternal and absolute
figure transcending history and the world.
Bibliography: See IsMA‘iLiyva. Zahid °©Ali,
Hamare Ismaili madhhab ki hakikat aur us kd

nizdm, Haydaribad Dn. 1954, 576 ff.
(W, MADELUNG)
HAKAM, arbitrator who settles a dispute

(from kakama: to judge, from whence is derived also
hakim: any holder of general authority, such as a
provincial governor and, more precisely, the judicial
magistrate). A synonym, also a technical term and in
current use, is muhakkam (from hakkama: to submit
to arbitration, whence also tahkim, the procedure of
arbitration or, more precisely, submission to ar-
bitration).

In pre-Islamic Arabia, given the lack of any public
authority responsible for the settling of disputes [see
D1YA, KISAS, THA’R], fahkim was the sole judicial
procedure available to individuals who did not wish
to exercise their right of private justice or who were
unable to settle their differences by means of a direct
friendly agreement. This procedure was of a purely
private character, depending throughout solely on
the goodwill of the parties involved. In principle,
they chose their hakam freely, and the only binding
force of the latter’s decision was a moral one. Thus
the arbitrator usually asked the parties to the dispute
to hand over to him pledges which would ensure that
his judgement was carried out.

Nevertheless arbitration acquired a certain syste-
matization and an institutional character amounting
to public justice in the fairs held periodically in
various localities, such as ‘Ukaz: a hakam was
appointed there, to whom, by force of custom,
recourse was made for the settlement of disputes
arising from the transactions being carried out there.

This state of affairs survived in Arab society after
the coming of Islam, for the Kur’in maintained, in
principle, the system of private justice; all the same,
it recornmends Muslims to submit their differences to
the arbitration of Muhammad. An illustration is
provided by the famous fahkim to which, in 37/657,
in their struggle for power, °Ali and Mu‘wiya
consented to submit {see ‘ALl B. ABT TALIB, MUSAW1YA,
SIFFIN].

In Muslim law, which developed in environments
and in social and political conditions entirely different
from those of Arabia, arbitration is encountered in its
classical form: it is an adventitious procedure, as
compared with the organized judicial system of the
State.

Nature of arbitration. — Although it proceeds
from the will of the parties involved, arbitration con-
stitutes an act of jurisdiction: it is described in the

texts as ““a branch of the judicial power” (although,
on the other hand, an arbitrator’s decision is regarded
as a transaction). Indeed the hakam is obliged to give
judgement in conformity with the rules of the Law;
arbitration in simple equity, by friendly agreement,
seems therefore to be impossible. But this disadvant-
age is offset by the fact that the parties may empower
their respective arbitrators to agree, in their name,
upon a compromise solution.

Scope. — Takkim is possible only for the settle-
ment of private conflicts of interest concerning
property.

There may be only a single arbitrator, or the
parties may nominate two or more arbitrators. In
the last case the arbitrators must, in principle, give
a unanimous decision. Nevertheless the question is
discussed whether, if the parties agree, a majority
decision may be given.

The necessary qualities of an arbitrator are the
same as those demanded of a judge; and the same
impediments and grounds of objection apply.

Effects. — The agreement to submit to arbi-
tration is not binding, inasmuch as the appointment
of the arbitrator is regarded as the nomination of a
proxy, so that either party may revoke it ad nutum,
even when it is the case of a single arbitrator appoint-
ed with the agreement of the two parties. This rule
admits of only one modification: when the appoint-
ment of the arbitrator has been submitted to the
judge for his approval, revocation is no longer
possible. Nevertheless in the Hanbali madhhad one
opinion teaches that revocation is no longer possible
after the arbitrator has commenced proceedings. The
Maliki madhhad rejects these distinctions and
recognizes the agreement to submit to arbitration as
obligatory in all circumstances,

As for the arbitrator’s decision, it is binding in all
the madhhabs, except for one contrary opinion in the
Shafi‘i madhhab. It has therefore full legal force, and
does not need to be confirmed by the ratification of
a judge. Nevertheless an arbitrator’s decision carries
less authority than a judge’s. On the one hand, it is
generally agreed that an appeal against it may be
made before the judge, who may annul it it it seems
to him to be contrary to the teaching of the madhhad
which he follows. (Yet it should be remembered that
such an appeal may be made also against judicial
decisions.) All the same, the party profiting by the
arbitrator’s decision is free to submit it to a judge,
who will confirm it, certifying that it is in conformity
with his madhhab; in this case the decision will have
the validity ot a judgement proper. On the other
hand, the effects of the decision are strictly limited
to the persons who are directly involved. Thus
whereas judgements may affect persons not involved
in the proceedings but regarded legally as represented
by the plaintiff or defendant in the case (one heir by
other heirs, the surety by the principal debtor), the
decision of an arbitrator is not recognized as having
any such effect.

Bibliography: The works of fikh, under the
heading Takkim; the Ottoman Medjelle, art. 1841-
st; E. Tyan, Histoire de Porganisation judiciaire
en pays d'Islam?, Leiden 1950, 29 ff.

(E. Tvan)

AL-HAKAM B. ‘ABDAL B. DJABALA AL-ASADI,
satirical Arab poet of the 1st/7th century. Physically
deformed, for he was hunch-backed and lame, he
possessed some spitefulness, which shows in his
diatribes, but he had a lively wit, prompt repartee,
humour, and the subtlety of the Ghigdira clan to
which he belonged [cf. AL-GHADIRI]. He was born
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at Kiifa and lived there till ‘Abd Alldh b. al-Zubayr
drove out the Umayyad authorities (64/684) whom he
followed to Damascus where he was admitted to the
intimacy of ‘Abd al-Malik b. Marwan. He then went
back to Kifa and was closely connected with Bishr
b. Marwan [¢.v.] whom he accompanied to Basra
when the latter was appointed governor there
(74/693-4), and whose death he was to lament at the
end of that same year. He was also on excellent
terms with “Abd al-Malik b. Bishr, and frequented the
salon of al-Hadidiadi, who on one occasion rewarded
him richly. While poetry was certainly his means of
livelihood, he was far removed from the pompous
eulogies that poets used to address to the great;
he contented himself with merely sending short
letters in verse to his benefactors, appealing to their
generosity, and the fear of his satires was generally
enough to assure him success; al-Djahiz (Bayan, iii,
74) and other authors after him even describe how,
once his reputation for redoubtable satire was estab-
lished, he limited himself to sending his walking
stick to the powers he wished to appeal to, with the
object of his request written upon it, and never had
to suffer another refusal. His fame, indeed, rests
in part at least on a kasida dedicated to the senior
official of the kkardd;, Muhammad b. Hassan b. Sa‘d,
to which he added a few lines every time this in-
tractable administrator gave him cause for complaint
(text in Hayawdn, i, 249-53). The fragments of his
poetry which have come down to us show al-Hakam
b. ‘Abdal as a likeable rogue, given to drink, and
always ready to produce a few witty verses to obtain
a present or to escape punishment. His satires, in
which he is not above using coarse language, are not,
however, sordid; the few amatory verses which have
been preserved are rather crude, but what is most
surprising is to find under his name a poem written
with great simplicity on the misdeeds of a mouse and
the usefulness of a cat (Hayawdn, v, 297-300). The
date of his death is unknown.

Bibliography: references in Nallino, Lettera-
tura, 149 (French tr., 228-9); Djahiz, Bukhald®,
ed. Hadjirl, 381-2; F. Bustani, Dd%rat al-ma‘drif,
iii, 344.—Some poems can be found in Djahig,
Bayin and Hayawdn, index; Ibn Kutayba,
‘Uyan, index; Kali, Amali, 1344/1926 ed., ii,
260-1; Mubarrad, Kdmil, 458; Abi Tammim,
Hamdsa, index; Aghdni, ii, 149-59 and index
(Beirut ed., ii, 360-80); Amidi, Mw’talif, 161.

(CH. PELLAT)

AL-HAKAM B. Mubnammap B. KANBAR aL-
MAzini, a minor poet of Basra, of whose work
there remain only some lines of ghazal [¢.v.] that are
entirely proper and for the most part set to music,
and also a small number of invectives against Muslim
b. al-Walid [¢.v.]. The date of his birth, which must
have taken place in about 110/728-9, is not precisely
known, and the only indications concerning him that
we possess are two anecdotes: the first tells of the
female slaves of Sulaymian b, Ali (d. 142/759 [¢.v.])
maltreating Ibn Kanbar, even stripping him in the
street, because they were astonished to find so ugly
a man capable of composing love poems that had
become celebrated; the second testifies to his friendly
relations with Ru’ba b. °Adidiadi (d. in about
145/762 [q.v.]). Like so many other Bagran poets, he
went to Baghdad, where he appears in the company
of Aban al-Lihiki {g.v.] and, in particular, Muslim
b. al-Walid. The two men were enemies, to the point
that they sometimes came to blows, and it is related
that Muslim took a long time to get the better of his
adversary. The epigrams that they exchanged do not

appear to have been scurrilous, and it is interesting
to see in them the revival of the old tribal disputes
and rivalries between the Muhidjirin and the
Ansar, Ibn Kanbar acting as defender of the former
against Muslim who was an Angiri; but we possess too
little of his poetry to draw conclusions of any value.

Bibliography: Aghdni, xiii, g-12 (Beirut ed.,

xiv, 153-60), xxi, 228-71 passim; Ibn Sallam,

Tabakat, 579 (although the A4ghdni relates several

details on the authority of Ibn Sallim [139-231/

756-845], the latter does not give any account of

Ibn Kanbar); Sill, Awrak, i, 30, 215; Husrl, Zakr

al-adab, 153, 761; F. Bustani, Dd%rat al-ma‘arif,

iii, 468; Muslim, Diwdn, ed. S. Dahhin, index.

(Cu. PELLAT)

HAKAM B. SAD, tribe of Arabia dwelling in
the Tihama [g.v.).

(AL)HAKAM IBN ‘UK(K)ASHA, an Anda-
lusian adventurer. His ancestor ‘Uk(k)asha
had been one of the numerous muwallads who had
joined forces with Ibn Hafsiin to rebel against the
central power of Cordova, stationing themselves in
the fortresses along the Guadalén, in the region of
Jaén and Martos. The rebels submitted without
resistance to ‘Abd al-Rahmin III, in the course
of his first Andalusian campaign, known as that of
Monteleén, in 300/913; they were granted amdn but
were transferred together with their families to
Cordova, so that the amir could be sure that they
remained submissive. It was there that (al-)Hakam
Ibn ‘Uk(k)asha lived. At the downfall of the Caliphate
he appears in the service of Ibn al-Sakka?, the vizier of
Ibn Djahwar [see pjaHwARIDs). The assassination of
the vizier led to the imprisonment of (al-)Hakam, who
nevertheless succeeded in escaping and joining the
King of Toledo, al-Ma’mn. The latter, who also was
aiming at annexing Cordova to his possessions, was
anticipated by al-Mu‘tamid of Seville. But when
al-Ma’miin set him in command of one of his fortresses
on the frontier of the Cordovan territory, Ibn
‘Uk(k)asha, much helped by the hostility which the
Cordovans felt for the ‘Abbadids, managed by a
sudden attack to gain entrance to the town and kill
the governor €Abbad, the son of al-Mu‘tamid,
together with Ibn Martin, the chief of his mercenaries.
He met with no resistance in making himself master
of the city, and proceeded to proclaim as ruler al-
Ma’miin, then in Valencia, who on his arrival in
Cordova was solemnly recognized as ruler on Friday
23 Djumada II 467/13 February 1075. However, he
died, possibly through poisoning, four months later
on 14 Dhu 'I-Ka‘da 467/1 July 1075. The Cordovans
rose in revolt and summoned back al-Mu‘tamid;
Ibn ‘Uk(k)asha fled without contemplating resis-
tance, and as he was crossing the bridge over the Gua-
dalquivir he was killed by a Jew on 29 Dhu ’'l-
Hididia 467/15 August 1075. As a sign of contempt,
his body was crucified together with that of a dog.
His son Hariz fled to Toledo, where al-Kidir, al-
Ma’miin’s successor, put him in command of Cala-
trava (Kalat Rabah); he is mentioned as a poet by
al-Fath Ibn Khikin and Ibn al-Abbar.

Bibliography: Ibn ‘Idhirl, Baydn, ed. Colin
and Lévi-Provengal, ii, 161; Ibn al-Khatib,

A‘mal al-alam, index; R. Dozy, Loci de Abbadidss,

ii, 122-6; ‘Abd Alldh “Indn, Duwal al-fawd’if,

101-3; F. Bustini, Dd%rat al-macarif, iii, 386.

(A. Huict MIRANDA)

AL-HAKAM I B. Hignim, Abu ’1-¢Asl, third
Umayyad amir of Cordova. The second son of
his father, who died prematurely, he succeeded on
3 Safar 18017 April 796 when 26 years old. At his
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proclamation the internal truce was broken and his
uncles Sulaymin and Abd Alldh, sons of ‘Abd al-
Rahmain I, disputed his authority and crossed from
Barbary to Spain. ‘Abd Allih made for the Upper
Frontier, but he found conditions unfavourable there
and went with his sons ‘Ubayd Allih and ¢Abd al-
Malik to negotiate with Charlemagne at Aix-la-
Chapelle and offer him support in a campaign against
Barcelona and the region of the Ebro delta. In the
following year Sulayman also landed in the Peninsula
and made to attack Cordova, but was defeated and
withdrew to Merida, where he was captured and
put to death. ‘Abd Allah was pardoned on condition
that he did not leave Valencia.

The reign of al-Hakam I was almost entirely de-
voted to suppressing the repeated rebellions which
were ceaselessly breaking out on the three frontiers
of Toledo, Saragossa, and Merida. There was a rising
at Toledo, populated for the most part by muwallads,
in the year following the proclamation of al-Hakam
I’s succession, and the faithful ‘Amrlis was sent to
put it down and decimated its citizens in the famous
“Day of the Ditch” (wak‘at al-hufra). On the Upper
Frontier the Bani Kasl provoked isolated rebellions
which the same ‘Amris, now transferred to Saragossa,
made it his task to suppress. He also punished the
muwallads of Huesca and founded the citadel of
Tudela so as to provide himself with a firm foothold.
On the Lower Frontier the centre of neo-Muslim and
Berber resistance was Merida, which did not give in
till 197/813. Two great insurrections in the capital,
Cordova, coincided with these frontier risings. In
Djumada I 189/May 805 a plot to dethrone al-Hakam
I and replace him by Muhammad b. al-Kasim, his
cousin, was uncovered, and 7z Cordovan notables
were crucified and exposed on the causeway which
runs along the right bank of the Guadalquivir.
Thirteen years later, in 202/818, the well-known
popular uprising of the Arrabal (Suburb) took place
and was savagely repressed. 300 notables were
crucified and the rest of the inhabitants of the Arrabal
were exiled. Some emigrated to Fez; others joined
the Levantine pirates: their wanderings led them to
Alexandria and Crete, where they survived for a
century and a half. Internal insurrections prevented
al-Hakam I from undertaking any serious offensive
against the kingdom of Asturias. In 180/796 a raid
through Old Castile (al-Kili‘) enabled him to take
possession of Calahorra and to reach the coast at
Santander, but in 185/801 Barcelona fell to Charle-
magne’s Franks and so Louis the Pious was able to
organize the Spanish Marches. In the same year the
troops of al-Hakam I were defeated in the defile of
Arganzén and counter attacks by the Asturians
provoked a new offensive which brought about their
defeat at Wadi Arin (which must be the Orén, near
Miranda de Ebro).

In spite of the savage cruelty and continual up-
risings of the reign of al-Hakam I, it coincides with the
period of humanization of al-Andalus and foreshadows
the era in which, with the succession of his son ‘Abd
al-Rahmin II1, ‘Abbasid influence from the East is
to become preponderant and the domination of the
neo-Muslims in the civil administration and in mili-
tary command to become ever greater. At the end of
his life al-Hakam's character lost some of its asperity
as he lost his health and he withdrew into his palace
under the guardianship of his faithful foreign mer-
cenaries. Within a fortnight of having his son ‘Abd
al-Rahman II recognized as his successor he died on
25 Dhu 'I-Hidjdja 206/21 May 822, leaving to hisson a
kingdom completely submitted to the amir’s authority.

Bibliography: Dozy, Hist. Mus. Esp.?, i,
285-307; Simonet, Hist. de los Mozdrabes, 298-309;
Barrau-Dihigo, Royaume asturien, 157-64; 1. de
las Cagigas, Los Mozdrabes, i, 150-1; and especially
E. Lévi-Provengal, Hist. Esp. Mus., i, 151-89,
where all the known sources have been used, in-
cluding the yet unpublished part of the Muktabis
of Ibn Hayyan, Fez ms., 1-10I1.

(A. Huicr MIRANDA)

AL-HAKAM II, AL-MUSTANSIR BI'LLAH, second
Umayyad Caliph of Spain, son of ‘Abd al-
Rahman III. His reign was one of the most peaceful
and fruitful of the Cordovan dynasty. In his time
Cordova, as an intellectual capital, shone even more
brilliantly than under ‘Abd al-Rahmain III. Though
nominated heir-apparent in his first youth he was
46 years old before assuming power (z or 3 Ramadan
350/15 or 16 October 961). He had acquired a long
and direct experience of public affairs and as a
statesman showed himself not unworthy of his
illustrious father. The fifteen years of his reign were
peaceful; the only alarm to disturb them was a
raid by the Danish Madjas (g.v.] who landed first
at Alcacer do Sal and were repulsed on the plain of
Lisbon in 360f/971. The indubitable superiority of
the Caliphs forces ensured the most complete se-
curity of the borderland right from the beginning
of al-Hakam II’s rule. It also imposed a truce on
Christian Spain during which embassies arrived in
Cordova continuously from 356/966 until 365/975,
when count Garcia Fernandez of Castile, with Galician
and Navarrese support, broke the peace and was
defeated at S. Esteban de Gormaz and later at Langa
on the Duero and Estercuel near Tudela. Al-Hakam’s
activity in Morocco, now that the Fatimids had
removed to Egypt, and until the rise to political and
military power of Muhammad b. Abi ‘Amir, known
as al-Mangir (Almanzor of the Christian Chron-
icles [see AL-MANSOR]), was confined to deposing
the Idrisid princes. In the course of ten years, by
dint of intrigues, distribution of gold, and armed
intervention, he saw to it that his best general, the
famous mawld Ghalib, subdued the Idrisid al-Hasan
b. Ganniin and transported him and his relatives
to Cordova. This minor triumph was celebrated with
great pomp as marking the resolution of the last
major problem of al-Hakam’s foreign policy. His
glorious reputation, heightened by the interest and
good taste with which he enlarged and beautified the
marvellous mosque of Cordova, and his literary and
artistic predilections seemed to augur well for a long
and fruitful reign, but his health, which had always
been delicate, took a serious turn for the worse as
the result of a stroke which he had suffered two years
before these events, and the de facto direction of the
affairs of state fell to the minister Dja‘far b. al-
Mushafi. Anxious to ensure that the succession
should fall to his only son, the adolescent Hisham II,
he was proposing to have allegiance sworn to him
with great pomp in the Alcazar of Cordova, but he
died on 3 Safar 366/r October 976, and the bay‘a
to Hisham II took place on the following day.
Even before falling ill he gave evidence of exemplary
piety, in contrast with the conduct of his father,
and sought with enthusiasm the company of jurists
and theologians as well as literary men and scientists.
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Est. crit. hist. dr. esp., ix, 181-263; and especially
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abis prepared by E. Garcfa G6mez.

(A. Huici MIRANDA)

AL-HAKAMI [see ABU NUWAS; AL-DJARRAH B,
<ABD ALLAH].

HAKIKA, Various approximate translations of
this word can be given, as will appear. The meanings
that predominate are “reality’”, in the sense of the
intelligible nucleus of the thing existing, or *‘nature”
of the thing, or “‘transcendental truth” of that which
exists. The term is not Kur’inic, unlike kakk (the
“real”, the ‘‘true”), a divine Name, from which it
must be distinguished (see below). As al-Djurdjani
indicates (Ta‘rifdt, Leipzig 1845, 94), kakika derives
from (kakk —) hakik, which with the addition of the
3 becomes an abstract substantive. — For a more
precise understanding of the nuances implied, the
vocabularies of grammar, philosophy (falsafa) and
tasawwuf must be examined.

‘1. In rhetoric (and exegesis, fafsir), al-hakika
is the basic meaning of a word or an expression, and
is distinguished (a) from madjdz, metaphor, meta-
phorical and figurative meaning, and (b) from
kayfiyya, in the general sense of analogy. — Ibn
Taymiyya has left (ms., coll. Rashid Rida, Cairo)
a treatise al-Hakika wa ’l-madidz. When the madjdz
becomes so habitual in use that it acquires as it
were a ‘‘basic meaning”, it is then designated ai-
hakika al-‘urfiyya (cf. A. Mehren, Rhetorik, 31,
cited by Macdonald, EI'). Louis Massignon gquotes
(Passion d’al-Hallidi, Paris 1922, 822) a ms. of
al-Halladj entitled al-Kayfiyya wa ’l-hakika: kay-
fiyya is here clearly differentiated from madjds (cf.
bid., quoting another title al-Kayfiyya wa ’l-madjdz,
common to both al-Halladj and al-Asgh¢ari); kakika
then becomes the ‘basic, divine and definitive
meaning” (ibid., n. 2).

2. In falsafa (especially according to Avicennan
usage), hakika possesses a two-fold meaning, the
ontological and the logical. (A} Ontological meaning
(hakikat al-skay?): ““Everything has a hakika through
which it is what it is... It is what we have called
“existence proper” (al-wudidd al-khdss); by that,
we have not meant to signify concrete (ithbdti)
existence ... It is clear that each- thing has its own
hakika which is its quiddity (mdhiyya)’” (Ibn Sini,
al-Shifa®, al-Ildhiyydt, Cairo ed. 1380f/1960, 31;
cf. 45). Or again: the hakika is “‘the property of being
requisite for each thing’’ (Nadjat, Cairo ed. 1357/
1938, 299). There is the same idea in the Ishdrdt
(ed. Forget, Leiden 1892, 139), where it is stated
that the hakika of the triangle depends on causes,
one formal and one material, and not on causes
efficient and final. — It was in the same Avicennan
line that al-Djurdjani was to define hakikat al-shay’
as “the thing as it is in itself” (Ta‘rifat, 95). Hakika
must thus be understood not as the thing existing,
but as the essence of the thing inasmuch as it exists,
the real nature in its absolute intelligibility. The
concept that it denotes is in line with the essence,
but always in keeping with a connation of “reality”,
intra- or extra-mental (cf. Skifd’, 32). We realise
that certain texts identify it with quiddity (mdhiyya)
or essence (dkat); these should not, however, be re-
garded as pure synonyms. It appears that the best
translation of kakika must be, according to cir-
cumstances, either ‘‘nature” or, as Mlle. Goichon
suggests (Indroduction 4 Avicenne, Paris 1933, 77),
‘“‘essential reality’’. — A two-fold series of distinctions
has to be established: (i) huwiyya, selfness (of the

concrete thing); mdhiyya, quiddity (essential de-
finition); dhdt, essence properly speaking; hakika,
“essential reality’’; (ii) tahakkuk, verification (of
that which is); kakk, Real, transcendingly True;
hakika, reality, or transcendental truth. (B) Logical
meaning (al-hakika al-‘akliyya): it is the truth
which ““the exact conception of the thing’’ establishes
in the intelligence (A.-M. Goichon, Lexique de la
langue philosophique d’Ibn Sind, Paris 1938, 84).
From this same logical point of view, kakk will be
the true in the sense of a judgement (hukm) of
equivalence with the real (al-Djurdjani, op. cit., 94).

3. In tasawwuf, the philosophical sense of the
term is internalized in a line of deeply relished in-
tellectual experience (ma‘rifa). The hakika is the
profound reality to which only experience of union
with God opens the way, “essential Idea’” according
to Nicholson (The tdea of personality in Sufism,
Cambridge 1923, 59); cf. Ansiri, K. al-Mandzil,
the ten chapters of the section on ‘realities”
(kakd’k). — There are two attitudes according
to the schools. (a) The Sufis of the “Unity of
Witness” (wakdat al-shuhid), e.g. al-Halladj, reserve
for hakika a sense of the absolute intelligibility
of things, understood through the spirit of the mystic,
which thus leads to the Real but is not itself the
Real. “The [essential] reality (al-kakika) of a thing
is on this side of the real (din al-hakk)”, said al-
Halladj (cf. Louis Massignon, Passion, 568). (b)
Later Sifism, from Ibn ‘Arabi, was generally to take
al-hakika as the ultimate reality of the real itself
in the uniqueness of being of all existence (wahdat
al-wudid); and the kakika of the universe is to be
God manifested in His attributes (cf. the central
thesis of the Fusits al-hikam of Ibn ¢Arabi). Experi-
ence of union or identification will therefore be an
effective experience (of intellectual-gnostic type) of
the unique “‘reality” beyond the real. — Some S$ufi
expressions applying this second meaning (al-
Dijurdiani, op. cit., 95): hakikat al-haka®ik, ‘‘unique
and universal degree of all realities”, also called
‘“presence of union” and ‘presence of being”;
haka*k al-asma’, “realities” of the divine Names,
determinations of the Essence (dhdt) and its con-
nexion with the manifested world, — that is to say,
the attributes by which men are distinguished from
each other; al-hakika al-muhammadiyya, the divine
Essence in the first of these manifestations, ‘‘and
it is the supreme Name”.

4. Other usages could be reviewed. Some refer-
ences may be given, by way of example, to the usage
of al-Ghazz3li, who stands so to speak on the hinge
between the two vocabularies of falsafa and tasawwuf
(before the full elucidation of the ‘‘Uniqueness of
Being’’). Al-hakika is the profound reality, the
quintessence of things, the flesh that is discovered
behind the peel. The expression hakd’k al-umdir,
“‘the essential realities of things”, often recurs
(e.g. Munkidh, 8), hakd’k here being almost syno-
nymous with asrdr; similarly hakikat al-hakk, “‘the
essential reality of the Real” (e.g. Ildjam, 56), which
in a flash leads faith (imdan) to yakin, absolute
certainty.

We may further define the meaning of hakika
according to two correlative distinctions (mukabal)
which frequently serve to explain it. A. Hakika as
distinct from pgakk. The analyses given above
form the first step. Hakika and hakk can be dif-
ferentiated as the abstract and the concrete: ‘‘re-
ality”” and “real”, — Deity and God, says L. Massig-
non (Passion, 568). Now, ‘‘if reality is on this side of
the real” (see above), “everything real, affirms al-
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Halladj, has its essential reality” (ibid., 8or, n. 1).
And again (from al-Sulami, cf. L. Massignon, Lexigue
technique de la mystique musulmane, Paris 1954, 310):
“The Names of God? From the point of view of our
comprehension, they are one single (Name); from
the point of view of the Real (al-hakk = God), they
are Reality (al-hakika)”. Determined by the definite
article, al-hakk is the very Name which will most
usually denote God in Safi usage; thus it could not
be confused with kakika. But, without the article,
hakk can assume a fully abstract sense which ap-
proximates it to hakika, reality, truth (cf. L. Mas-
signon, ed. of the Kitab al-Tawdsin, Paris 1913, 184,
n. 1). Subsequently (in later Sifism), al-hakika so
coming to denote an effective, deeply felt experience,
the man in quest of God will fix his heart upon this
by a purification (tanzih) of his idea of the divine
attribute (cf. al-Hudjwirl, Kaskf al-mahdjib, Eng.
trans. by Nicholson, Leiden-London 1911, 384).
It is in this sense that kakk can denote in God the
essence not manifested, and kakika the divine
attributes which are indeed the inmost being of things,
their essential reality (cf. Dict. of techn. terms,
333 ff.). The Sifis of the ‘“unity of Being” like to
call themselves ‘“‘the People of the hakika’’; but
“the People of the Sunna and the Community”
claim the title of akl al-kakk (cf. H. Laoust, La
profession de foi d’Ibn Batta, Damascus 1958, 166,
n. 2).

B.—Hakika differentiated (by contrast)
from ghari‘a. This is one of the themes of the
Kashf al-mahdiub of al-Hudjwirl. Hakika here
receives a meaning very near to Ghazili’s usage.
It is the profound reality which remains immutable
“from the time of Adam to the end of the world”,
like the knowledge of God, or religious practice,
which only the inner purpose renders perfect.
Shari‘a (“Law’’) is the reality which can undergo
abrogations or changes like ordinances and command-
ments. Two errors are to be guarded against: that
of the pure jurists who refuse to distinguish between
inner reality and the regulations of the Law, and
that of the batiniyya and extremist Shi‘ls (eg.
Karmatis), teaching that the Law is abolished when
profound Reality is attained. In fact, says al-
Hudjwiri, the shari‘a cannot possibly be maintained
without the existence of the hakika, nor can the
latter without observance of the shari‘a (Kaskf
al-mahdiub, Eng. tr., 383). Each of them rests on
three pillars: for kakika, it is the three-fold knowledge
(a) of the Essence and Unity of God, (b) of His At-
tributes, (c) of His Actions and His Wisdom; for
shari‘a, the three-fold knowledge (a) of the Kur®an,
(b) of the Sumna, (c) of the idjma® (ibid., 14). In
conclusion, the “mutual relation (of shari‘a and
hakika) may be compared to that of body and
spirit” (tbed., 383).

Thus hakika, in the sense either of profound or
essential reality, or of transcendental truth, was to
be currently used in very different lexicons (the
Hanball al-Barbahari, Tabakdt, ii, 22, was to speak
of “the reality of the faith’, hakikat al-imdn, which
only the observance of the whole body of religious
prescriptions guarantees; cf. H. Laoust, op. cit., 82,
n. 1). Falsafa was to make it a precise term of
ontology and logic; and tasawwuf employed it very
differently, depending on whether the inner experi-
ence specified was or was not situated within a monist
view of the relations of God and the world.
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HAKIM [see TaBIB].

HAKIM ATA (d. (?) 582/1186), Turkish saint of
Kh"arizm, the disciple and third kkalifa of Ahmad
Yasawi (g.v.], and the author of popular poems on the
mystic life. His personal name was Sulaymin and
his nisba Bikirghani, i.e., (according to Barthold,
Turkestan?, 150 and n. 1) of Bakirghin, a locality
near the modern Kung.ad, in the delta of the Ami
Darya, where his tomb is still pointed out.

Thelegendary biography of Hakim Ata is recounted
in the anonymous Hakim Ata kitdbt (Kazan 1846):
as a child he attracted the attention of Ahmad
Yasawi, and at the age of 15 became his murid; he
was given the name Hakim (“wise”) by the prophet
Khidr [see aL-KHADIR], who inspired him to utter his
poems (hikmets) ; his shaykh having sent him out on a
camel with orders to settle wherever the camel brought
him, at Binawa he attracted the attention of ‘Bughra
Khan’ and received in marriage his daughter ‘Anbar,
by whom he had three sons (for a summary see M. F.
Képriiliizade, Ilk mutasawwiflar, 98-104).

Three works, all very popular down to modern
times in Turkestan and especially in the Volga basin,
are attributed to him: (1) Bakirghan kitibt (MSS very
common, printed Kazan 1846, etc.) is a collection of
the works of 14 authors, consisting of 124 poems (of
which 44 are by ‘Sulayman’) and 8 versified tales
(with two, on the mi‘rddj and on Abraham’s sacrifice
of Isma‘il, by Sulayman); the spirit and style is close
to that of Ahmad Yasawl’s Diwdn; (2) Akhir zamdn
kitabi (Kazan 1847, etc.), in hazadi metre, on the
Day of Judgement; (3) Hadrat-i Maryam kitabi
(Kazan 1878, etc.), in madid metre, on the death of
Mary the mother of Jesus (a story given also by
Rabghtizi (g.v.]). His Mi‘rddj-ndme and some of his
short poems are included also in the Diwdn-i Hikmet
of Ahmad Yasawi (Istanbul 1899, 47-56).
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HAKIM-BASHI [see HEKIM-BASHI].

AL-HAKIM BI-AMR ALLAH, sixth Fatimid
caliph, whose name was Aba ©All al-Mansiir, one of
the most famous caliphs because of his excesses, his
cruelty, his persecutions, particularly of the Christi~
ans, the divine character which certain of his sup-
porters attributed to him and which is an article of
faith with the Druzes, and because of his mysterious
end. It is difficult to form an exact idea of his
personality, so strange and even inexplicable were
many of the measures which he took, and so full of
contradictions does his conduct seem. His main
characteristic is a tyrannical and cruel despotism,
with intervals of liberalism and humility.

Al-Hiakim, born in 375/985, was only eleven and a
half years old when his father, al-‘Aziz, died at
Bilbays on 28 Ramadin 386/14 October 996. He had
been proclaimed wali al-‘ahd in 383/993. On his
deathbed, al-‘Aziz had instructed the chief Kdadi
Muhammad b. al-Nu‘min and the leader of the
Kutama, al-Hasan b. ‘Ammir, to proclaim his son
caliph. He made his entry into Cairo on the day
following his father’s death, dressed in a monochrome
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durra‘a, wearing a turban ornamented with precious |

stones, with a lance in his hand, a sword at his
waist and preceded by his father’s corpse. On the
following day he was solemnly presented to the
dignitaries in the great fwan of the Palace, seated on
a golden throne, and was greeted with the title of
imdm with the lakab of al-Hakim bi-amr Allah.

Right at the beginning of his reign, the Kutdma
Berbers, who were the mainstay of the dynasty,
insisted that the leadership of the government be
entrusted to their chief, al-Hasan b. ‘Ammir, who
was renowned for his successes over the Byzantines
in Sicily, and he was appointed wdsi{a [see FATIMIDS],
with the lakad of Amin al-Dawla. He showed favour
to the Berbers in the army, at the expense of the
other elements—Turks, Daylamis and Blacks, had
¢Isa b. Nastirus, the vizier of al-‘Aziz, put to death,
and quarrelled with the young caliph’s tutor, the
eunuch slave Bardjawan [¢.v.]. The latter, made
anxious by the plan formed by the followers of Ibn
‘Ammar to suppress al-Hakim, made an alliance
with the governor of Damascus, the Turk Mangi-
tekin. But Mangitekin, having marched towards
Egypt accompanied by his Bedouin ally Mufarridj b.
Daghfal b. al-Djarrah [see DJARRAHIDS], was
abandoned by him and defeated near ‘Askalan by
Ibn ‘“Ammair’s troops under the command of Sulay-
min b. Dja‘far b. Fallah. However, Ibn ‘Ammir’s
government lasted only a short time. One of the
most powerful Berbers, Djaysh b. Samsama, who
had been dismissed from his post as governor of
Tripoli, joined with Bardjawan. A revolt broke out
against Ibn ‘Ammar, who was defeated and had to
go into hiding, and Bardjawan seized power and
took over the position of wdsita at the end of
Ramadan 387/beginning of October 997 and caused
the oath of loyalty to the young caliph to be sworn
again. Ibn ‘Ammar, at first pardoned, was later
assassinated.

The administration of Bardjawan, helped by his
secretary, Fahd b. Ibrihim, had to face numerous
difficulties: the Byzantine offensive in northern
Syria, a rebellion at Tyre of the adventurer ‘Allika
with Byzantine support, and disturbances at
Damascus and at Barka in Tripolitania. Affairs in
Syria ended successfully with the defeat of the
Byzantine fleet off Tyre; Djaysh b. Samsama,
although at first defeated outside Afamiya, pursued
and conquered the Byzantines who were disorganized
by the death of their leader Damian Dalassenos (see
M. Canard’s translation of the account by Ibn al-Kal-
anisi in Revue des Etudes Byzantines, Paris, Xix (1961),
297 ff.). Just before the beginning of this campaign
against the Byzantines, Mufarridj, who wished to
make himself master of Ramla, had had to submit
to Djaysh b. Samsima. Order was restored at
Damascus. It was restored also at Barka, but the
attempt to take . Tripoli from the Zirid ruler of
Ifrikiya failed. The negotiations with the Byzantines,
begun after the Afamiya incident and initiated
either by the Emperor Basil or by Bardjawan, came
to nothing and Basil began a new campaign in
northern Syria, and this time was successful. It was
after this, but also after the death of Bardjawan,
that, in 391/T00I, a ten year truce was concluded
with the Byzantines. The peaceful relations between
Byzantium and al-Hakim were to be disturbed by
the destruction of the Church of the Holy Sepulchre
in 400/1009, and in 406/1015-6 Basil even forbade
commercial relations with Egypt and Syria.

From Rabi¢ II 390/April 1000, Bardjawdn was no
longer in power. Al-Hakim, whose personality was

beginning to assert itself, found the tutelage of
Bardjawin, who kept him shut up in the palace,
irksome. He therefore, with the connivance of the
slave Raydin, had him assassinated while he was
taking a walk with him. Disturbances followed, for
the Turks feared that this was a coup by the Berber
party. The young caliph was obliged to show himself
at the gate of the palace to explain the reasons which
had compelled him to have Bardjawin killed, and
to demand obedience and help from all his subjects.
This murder, and the cold determination with which
it was ordered, showed already in this boy of fifteen
those bloodthirsty inclinations to which the majority
of his ministers and of the important dignitaries were
later to fall victim.

From this time on, al-Hakim ruled as an absolute
despot, obeying only his own caprice and mood of
the moment, whether good or bad, decreeing the
most extraordinary and the most unpopular measures,
later mitigating them or abolishing them, and thea
again re-introducing them, alternating harshness and
liberalism, to end finally in the madness of the last
years of his reign.

The chief features of al-Hakim’s reign were:
(x) a series of measures arising from a spirit of
Muslim, and specifically Shii, religious fanaticism—
(a) laws against the Christians and the Jews, (b) anti-
Sunni measures, (¢} edicts of an ethico-social character
(all measures which were annulled more than once
although no clear reasons for this can be detected);
(2) a great number of executions and cruelties;
(3) rebellions and manifestations of discontent among
the population; (4) al-Hakim’s eccentricities, verging
on madness, and his claims to be recognized as
divine.

There were occasions on the other hand when al-
Hiakim showed remarkable simplicity, humility and
asceticism, liberality and sense of justice, so that
judgements of him have not always been unfavour-
able.

The measures taken against the Christians and the
Jews were one of the most striking features of his
reign, but it must be admitted that there had
already been similar edicts issued by the ‘Abbasid
caliphs. 'We list al-Hakim’s measures briefly here:

393/1003: the demolition of a church which was
being rebuilt, and the erection in its place of the
Rashida mosque (on this see al-Makrizi, Kkifat, ii,
282); the conversion of two other churches into
mosques; the transfer of the Melkite Christians from
their own quarter to that of al-Hamra’ (on which
see Khitat, i, 298); the prohibition of wine, although
Muslim law perinits it to Christians, and orders to
destroy the wine-jars and to empty the wine onto
the ground.

395/1004: the forcing of Christians and Jews to
wear black belts (zunndr) and turbans.

396/1005-6: a new prohibition of wine.

397/1007: the prohibition of the Palm Sunday
procession at Jerusalem and elsewhere.

398/1008: the confiscation of the possesssions of the
churches and monasteries in Egypt.

399/1009: the forcing of Christians and Jews to
wear when in the baths a distinctive badge hung
round their necks—a cross for the Christians and a
small bell for the Jews; the demolition of two
churches in Cairo and one at Damascus and the
desecration of their graveyards; the infliction of
tortures on a number of Christian officials, which
led a number of others to embrace Islam.

400{1009-10: the demolition of the Church of the
Holy Sepulchre at Jerusalem; according to Ibn al-
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Kalanisi, this was because the caliph was indignant
at a fraud practised by the monks in the miracle of
the descent of the holy fire on to the altar (on this
miracle see Kratkovskiy, The “holy fire’’ according to
the accounts of al-Birant and other Muslim writers of
the roth-I3th centuries (in Russian), in Khristianskiy
Vostok, iiif3 (1915), 226-42).

In the same year: the prohibition in Cairo of the
Epiphany Procession, the Muslim authorities being
forbidden to attend it as they had formerly done;
the destruction of the Melkite monastery of al-
Kasir on the Mukattam Hills and the desecration
of the graveyard; the destruction of a church at
Damietta.

401/1010: the repetition of the order to the
Christians and Jews to wear black belts; a new
prohibition of wine and of its use in the Mass.

402/1011-12: the forbidding of the display of
crosses and the sounding of nakis [g.v.]).

403/1012-13 (in 404, according to al-Makrizi): an
order to the Christians and the Jews to wear black
turbans and head veils (faylasdn), and to Christians
to wear a wooden cross round their necks; an order
forbidding them to ride on horseback; the replace-
ment of Christian officials by Muslims. These mea-
sures were made still more severe after Christian
petitions were received, and a large number of
Christians were forced through fear to embrace
Islam. This was a disastrous year for the Christians,
all of their convents and churches being destroyed
and their treasures confiscated. Only the monastery
of Sinai was spared, thanks to a ruse on the part of
the abbot. But it did not escape confiscations, since,
in 4r11/1021, the abbot complained to the caliph
about them.

In general this policy had the approval of the
Muslims, who hated the Christians because of acts
of misappropriation and of favouritism by the
Christian financial officials, which led for example
to the execution in 393/1003 of the secretary Fahd b.
Ibrahim, who had been at the head of affairs for more
than five years, and the imprisonment, although
temporary, of several Christian secretaries of the
various offices. It should be mentioned that these
measures were perhaps not always strictly enforced,
otherwise it would not have been necessary to
repeat them.

On the other hand, in 404/1013 al-Hakim allowed
the Christians and the Jews, even those who had
embraced Islam, to return to their faith and to
emigrate to Greek territory. In 411/1021, when he
learned that some Christians who had become
Muslims were attending Mass in certain houses, he
took no action against them, and in the same year
he produced a whole series of measures in favour of
the Christians: authorizing the rebuilding of the
monastery of al-Kasir and the restoration of its
possessions, granting protection to all the churches
of Jerusalem, restoring some churches and returning
their possessions to all the churches, and authorizing
Christians who had embraced Islam to apostasize.

One wonders whether al-Hakim was not at times
inspired by the memory of his Christian mother.

The specifically $hi‘i and anti-Sunni measures
encountered a vigorous opposition from the mainly
Sunni population of Egypt, and were, either because
of this or in an access of liberalism, sometimes
repealed. Although, in 393/1002-3, thirteen people
were arrested, publicly exhibited and imprisoned for
three days for having performed the prayer of al-duhd
fsee saLAT] which had been forbidden since 370, in
399/1009 it was once again permitted to perform it,

according to Yahya b. Sa‘id al-Antaki. Similarly
there were authorized the kunidt {g.v.] in the Friday
prayer {which was considered as a usage introduced
during the “‘Abbasid period: cf. al-Nu‘man, Da‘d’m,
i, 121) and the prayer of the fardwik in Ramadan; it
was permitted in summoning to the prayer of al-
fadjr to say twice (fathwib), in accordance with
Sunni practice, ‘‘prayer is better than sleep”; it was
no longer obligatory to call, in the adhdn, “Come to
the best of works”, which was a specifically Shi‘l
formula (cf. al-Makrizi, ii, 287 and 342, where the
dates do not agree). But, according to al-Makrizi, ii,
342, in 403/1012 he ordained a return to the formula
““Come to the best of works”’, suppressed the fathwib
and once again forbade the saldt al-duhd and that of
the tardawih. The forbidding of women to weep and
lament at funerals should probably also be attributed
to a reaction against a popular practice which had
been forbidden by the Prophet but which the Sunnis
do not seem to have combated very strictly.

One of the measures which often gave rise to
disturbances was the anathema pronounced in 395/
1005 against the first caliphs and the Companions of
the Prophet: orders were given to inscribe these
maledictory formulas on the walls of the mosques
and of various other buildings and also on the bazaar
shops, and this gave rise to a brawl at the time of the
return from the Pilgrimage. The edict was therefore
repealed two years later and an order was given to
efface the anathemas and to punish any who insulted
the Companions. This order was renewed in 403/1013.
To this reversal of policy and return to Sunni prac-
tices belongs also the authorization to celebrate the
fast and the breaking of the fast as the Sunnis did,
when the new moon was actually observed, whereas
the Fatimid law fixed the beginning of the month by
astronomical calculations; and also the suppression
of the Feast of Ghadir Khumm (al-Makrizi, i, 389, 10).

The rigorous measures against the Sunnis produced
a great zeal for Shi‘ism and people thronged the
lectures which were given at the palace by the chief
Kadi ‘Abd al-‘Aziz b. Muhammad b. al-Nu‘man, to
such an extent that people died of suffocation.

The creation of the ddr al-“%ilm or dar al-hikma
[gg.v.]) in 395/1005 was another measure intended to
combat Sunnism and promote Isma‘ili propaganda.

The edicts of an ethico-social character are ameng
the most curious decisions of this caliph, and when
they were not the result of caprice and of outright
whims, it is possible to attribute them to ar anxiety
to promote good morals and to combat libertinism.

The prohibition of wine which we have already
mentioned affected the Muslims as well as the
Christians. It was not observed during the revolt of
Abil Rakwa (see below). It was repealed in 396/1006,
when al-Hakim’s physician had pointed out to him
that wine would be beneficial for his health. But this
order was re-introduced several times, certainly out
of a concern for morality. Of a similar nature were
the suppression of houses of ill-fame, the forbidding
of people to appear in baths without wearing a loin-
cloth, the forbidding of the sale of slave singing-
girls, the prohibition of beer (fukkd®) and of the sale
of honey and of raisins (which could be used to make
intoxicating drinks), the prohibition of musical in-
struments and the forbidding of performances by
singers and musicians. For the same reasons he
forbade women to adorn themselves and to display
their jewels, to go to the baths, the cemeteries and
even, at one time, to go out at all, in 405 forbidding
the shoemakers to make shoes for them so that they
were forced to remain indoors. Some women who



AL-HAKIM BI-AMR ALLAH 79

went to the baths in spite of the prohibition were
walled up there.

Al-Hakim also forbade pleasure parties on the
banks of the Nile and boating excursions on the
Khalidj; he also ordered all doors and windows
which overlooked the Khalidj to be closed. He even
forbade people to walk about at night or to keep
shops open after sunset, though at other times he
himself took pleasure in strolling in the lighted
streets.

All these measures were extremely unpopular; al-
Hikim was certainly anxious to deal severely with
the debauchery and excesses of certain classes of the
population and he did not hesitate to punish most
severely any infringements of the prohibitions.

Although it can be admitted that the caliph’s
motives in issuing certain of the prohibitions were
serious, the same cannot be said of a number of
other measures. Among these was a series of pro-
hibitions concerning food, which were irksome both
for trade and for the consumers. He forbade
malakhiya, a very popular mucilaginous vegetable,
on the pretext that Abd Bakr, ‘A’isha and Mu‘awiya
had liked it, the salad known as muwakkaliyya
(rocket), lupins, certain shell-fish (tellina), fish
without scales (which recalls the prohibition in
Deuteronomy, XIV, 3ff.). The forbidding of the
killing of cattle except for the Feast of Sacrifices
may have arisen from the need to preserve them for
agriculture (compare the policy of al-Hadidiadi).

But what can be said of the order, twice issued,
to kill all the dogs because their barking annoyed
the caliph, and of the prohibition of the game of
chess? What explanation can be found for al-
Hakim’s confiscation in 399 of his mother’s, his
sister’s and his wives’ possessions ?

Infringements of all these regulations were some-
times punished by death, for al-Hakim resorted to
executions for all kinds of reasons, among them to
inspire terror and as a method of government. The
number of viziers, high officials and ordinary indi-
viduals whom he had put to death is considerable.
We mention here only few cases: the assassination of
Bardjawan and execution of Fahd b. Ibrahim (see
above}); the execution in 395/1004-5 of all the inmates
of the prisons; tortures inflicted in 399/1009 on a
number of Christian officials (hanging up by the
hands, of which some of them died); in 400/1010, the
execution of the vizier All b. al-Husayn al-Maghribi
and of the ex-vizier $Salih b. °Ali, and in 401/1010 Of
his successor, the Christian Mansir b. ‘Abdin, and
also of Husayn b. Djawhar and ‘Abd al-‘Aziz b.
Muhammad b. al-Nu‘man who, after having fled to
the Banii Kurra, had returned under safe-conduct;
in 404/1013, the mutilation of Abu ’lI-Kasim al-
Djardjara’ and of the black eunuch Ghayn, a high
official of the Palace, and in the same year the
execution by drowning of several of al-Hakim’s
concubines; in 405/1014, the execution of the vizier
al-Husayn b. Zahir al-Wazzin and of two other
viziers, one of them being al-Fadl b. Dja‘far b. al-
Furat. He even had secretly put to death, in 400/1010,
his maternal uncle Arsenius, the Melkite patriarch
of Alexandria, whom he himself had had elected ten
years earlier. His hypocrisy and cynicism were such
that he would even load with gifts people whom he
was soon afterwards to execute.

It is not surprising therefore that the whole
population stood in terrible fear of al-Hakim,

One of his most cruel acts—for it was inspired
solely by the desire for vengeance—was his decision,
at the end of 410/March 1020, to burn al-Fustat, as a

result of the circulation of libellous statements against
him, accusing him of abandoning Islam completely
and of having abolished its fundamental prescriptions
(fasting and the Pilgrimage) after the preaching of al-
Darazi and of Hamza (see below), and because of the
riots which had followed the proclamation of the
divinity of al-Hakim by a propagandist at the
Mosque of ‘Amr, He gave orders to his black troops
to plunder and to burn al-Fustit, and these troops
committed atrocities on the inhabitants. The eunuch
slave Adi, whom the caliph had sent to restore order,
gave him such an angry account of what had
happened that al-Hakim had him killed on the spot.
But he had to intervene himself to stop the fighting,
for the Turks and the Berbers had taken the side of
the inhabitants of al-Fustat and were fighting against
the black troops. Some traditions state that the
caliph was hypocritical and cynical enough to ask:
‘‘But who gave orders for this ?”’, and that he amused
himself by watching the burning of al-Fustit from
the top of the Mukattam hills, The disturbances
lasted for a whole week and left much of al-Fustat
in ruins:

The reign of al-Hakim was moreover disturbed by
a number of rebellions. First there was a revolt of the
Arab tribe of the Bani Kurra in the region south-
east of Alexandria, the Buhayra. But the most
serious was that of Abii Rakwa Walid b. Hisham, an
Umayyad prince driven out from Andalus. After
several adventures in different regions, even in Syria,
he appeared in the region of Barka and won the
support of the Zanita Berbers. He already had with
him the Banli Kurra, who had revolted previously.
He set himself up as anti-caliph and defeated first
one army at the end of 395/r005, then that of ‘the
Turk Inal (according to Yahya, the Armenian Kabil)
which al-Hakim had sent against him. At this point
al-Hakim’s distress was all the greater in that the
population of Egypt and the troops, tired of the
executions and the cruelties that the caliph had
inflicted on the Banii Kurra and the Kutima of the
Syrian army, showed their joy and hoped that they
would be rid of the tyrant. It seems even that the
vizier Husayn b. Djawhar had entered into corres-
pondence with Abli Rakwa. Al-Hakim then called
on the Hamdinid ghuldms who were in Syria and on
the Tayyi Bedouin of Mufarridj b. Daghfal and put
them under the command of al-Fadl b. Salih. A
battle took place between detachments of the two
armies on the outskirts of Alexandria. Then Abu
Rakwa penetrated as far as the Fayyum and sent
one of his detachments towards Djiza where the
caliph had sent reinforcements under the command
of All b. Fallah, who was defeated. But in Dhu
’I-Hidjdja 396/August 1006, al-Fadl b. Salih gained
a decisive victory over Abii Rakwa at Fayyam and
Abi Rakwa, who was fleeting towards Nubia, was
captured and delivered up by the amir of the Nubian
marches and executed in Cairo in Djumada II 397/
March roo7. The alarm had been great. The caliph
had had to humble himself to regain the sympathy,
of the troops, apologizing for the executions which
he had ordered. It seems even that at one point he
considered fleeing to Syria, for it was expected that
the rebel would enter Cairo and the unrest of the
population had caused a serious rise in prices. During
the two years that this rebellion lasted, al-Hakim’s
prohibitions concerning food were waived and it was
at this time also that he mitigated the anti-Sunni
measures.

A further alarm was caused by the revolt in
402/1011-2 of Mufarridj the Djarrahid in Palestine,
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encouraged by al-Husayn b. “Ali al-Maghribi (the
vizier al-Maghribi), who had taken refuge with his
son Hassan b. al-Mufarridj after the execution of his
father C€All al-Maghribi in 400. See the article
DIJARRAHIDS for details of how their intrigues were
successful in installing in Palestine an anti-caliph in
the person of the Sharif of Mecca in 403/1012-3 and
how al-Hakim bribed Hassan to abandon the Skarif,
who returned to Mecca and gave himself up to al-
Hikim, who pardoned him.

The eccentricities in which al-Hiakim indulged
when he was no longer under the tutelage of Bar-
djawan are well-known. He began to wander around
the streets and alleys of al-Fustat at night, accom-
panied by a few companions. When this happened,
the merchants would illuminate their shops and houses
and the streets were as lively as in the day-time. He
liked to watch scenes of wrestling (musdra‘a) among
the street loafers—brawls which sometimes degene-
rated into murderous battles between rival groups. He
showed at times an unhealthy curiosity. Yahya b.
Sa‘id relates a revolting scene which took place in
407/1016-7, when actually in the street he made one
of his black attendants make an old debauchee
submit to a degrading assault and laughed as he
watched this spectacle. Sometimes during these
walks he was seized by a fit of absolute madness.
One day as he passed a butcher’s shop he seized the
butcher’s chopper and with it struck and killed one
of his attendants, passing on without paying any
more attention to the body; the terrified crowd did
not dare to do anything and the body remained
there until al-Hakim sent a shroud in which to
bury him.

In 405/1014-5 these expeditions increased; he was
seen in the streets several times in one day. He did
not give up his outings even when he was ill, but he
had himself carried in a litter.

There can also be counted among his eccentricities
his sudden fits of humility and of asceticism, unless
it is thought that he had always an inclination to-
wards Siifism. In 403/1012-3 we see him forbidding his
subjects to prostrate themselves in front of him, to
call him “Our Lord”, and to beat drums or sound
trumpets in the neighbourhood of the palace. He
made a great point of celebrating the two great
Islamic festivals without a procession and without
ornaments. He showed abstinence in all he did—in
food and in bodily pleasures. He allowed his hair to
grow long and wore coarse garments of black wool,
rode only on a donkey and distributed alms lavishly.
In 404/1013, after his cousin ‘Abd al-Rahim b. Ily3s
had been proclaimed heir-presumptive, he delegated
all the affairs of state to him. It was the heir who
rode on horseback in the official processions, wearing
all the insignia of the caliph, whereas the latter
continued to ride on a donkey. Towards the end of
his reign, this humility and asceticism increased to
the point that he no longer changed his clothes and
wore them filthy with sweat and dust and sticking
to his body, that he travelled about the countryside,
climbed the Mukattam hills and went for longer and
longer solitary walks, when, having ordered his
attendants to wait for him at a distance, he imagined
that he was speaking to God.

His madness (unless it really was absolute réligious
conviction—Isma‘ilism taken to its ultimate con-
clusions) led him to accept and encourage the theories
of Isma‘li extremists according to which he was the
incarnation of the Divinity. The historians give
rather confused accounts of the respective parts
played in this affair by the Isma‘ili missionaries,

Hasan b. Haydara al-Farghini al-Akhram, Hamza b.
¢Ali b. Ahmad al-Zawzani and Muhammad b.
Isma‘ll Anushtekin al-Darazi, and it is certain that
several episodes have been confused with one
another. However, it seems that it was in 408/1017-8
that this theme began to be preached, with the
caliph’s approval. It is almost certain that Hamza
preached it first and that al-Darazi was his disciple,
although Yahya makes Hamza appear after al-
Darazi. Furthermore there was rivalry between the
two [see AL-DARAZI and DURrUz]. According to one
version, al-Darazi was killed by the Turks who were
angered by his theories; according to another, the
caliph, fearing for al-Darazi’s safety, sent him off
secretly to Hawrin. Al-Akhram is also said to have
been a follower of Hamza; he is said to have pres-
ented to the Kddi while he was judging in the
Mosque of “Amr a paper which began with the words
“bi->sm al-Hdikim al-rahman al-vahim”; this started
ariot in which his companions were massacred while
he himself was able to escape. Some accounts state
that he was killed by a Turk. Hamza, who was a
great favourite of al-Hakim and had a special
relationship with him, is said by one tradition to have
been obliged to go and hide in the Hawran. 1t is not
known what tecame of him after al-Hakim’s disap-
pearance, but he is known to have been the founder
of the theological system of the Druzes.

It is not clear whether al-Hakim’s disappearance
was directly related to all this and to what extent
this preaching can have increased the caliph’s
madness.

Al-Hikim’s end was as extraordinary as his life,
and it will probably never be known how it came
about. On 27 Shawwal 411f13 February 1021, he
disappeared while walking at night on the Mukattam
Hills and on the plateau which leads from there to
Hulwan. He walked away from the two attendants
who were accompanying him and whom he had
ordered to wait for him. They did not see him again
and returned to the palace next morning. A search
was made and five days afterwards his clothes were
found, pierced by dagger blows. According to one
plausible version, he was assassinated at the insti-
gation of his sister, Sitt al-Mulk, with whom he had
had a disagreement: Sitt al-Mulk had reproached him
for his extravagant behaviour, which she said was
threatening the existence of the dynasty, while he
reproached his sister for her licentious way of life.
Fearing that she might be put to death herself, she
acted first and arranged with the skaykh of the Kuti-
ma, Sayf al-Dawla b. Dawwas, that al-Hakim should
disappear. There circulated several traditions, none
of which is reliable: he was said to have been killed
by an unknown assassin, to have taken refuge in a
monastery to end his days there, etc. The Druzes
believe in a mysterious ghayba [¢.v.] (a well-known
S$hi‘i theme) which is to last until the time when he
will re-appear (the Shi‘i theme of the “return’ [see
RADICA]). The theory that al-Hakim withdrew into
solitude because he saw the impossibility of realizing
his ideas in Egypt (A. Miiller) is merely hypothetical.

The picture we have given of the reign-of al-Hakim
does not on the whole present him in a favourable
light. It cannot, however, be said that his reign was
particularly unfortunate for Egypt. It had some less
gloomy aspects.

During his reign the vast Fitimid domain lost none
of its territory and in fact al-Hakim was even recogn-
ized at Mosul by Kirwash, the “Ukaylid of Mosul, {or
a time in 401/I010-1. It was during his reign, also, in
406/1015-6, that Mansur b. Lu’lu? of Aleppo submitted
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to the Fatimid caliphate, and after his disappearance
Aleppo had several Fatimid governors. It is true
that at the end of his reign the situation at
Damascus was troubled. In 410/1019-20, he had
appointed as governor the wali al-‘ahd designate,
who had introduced liberal measures, such as the
authorization of wine-drinking, which were not in
accordance with al-Hakim’s ideas; he had the sup-
port of some classes of the population—the ahddth
[g.v.J—while others did not approve of him. As he
had in addition entered into relations with the
Djarrahid, al-Hakim recalled him. He obeyed this
order immediately; al-Hakim was satisfied and sent
him back to Damascus. But there broke out a revolt
against him and, on the death of al-Hakim, Sitt al-
Mutk had him arrested and brought back to Cairo.

It is to al-Hakim that Cairo owes the building of
the mosques of al-Rashida (see above) and of al-
Maks and the completion of the mosque known as that
of al-Hikim which had been begun by al-Aziz. He was
also responsible for the foundation ot the first Muslim
university, the Ddr al-Hikma mentioned above,
with its considerable library. He patronized the
development of the sciences and of letters; the
historian al-Musabbihi was one of his close friends
and the astronomer °All b. ‘Abd al-Rahman wrote
for him his work al-Zidj al-kabir. He was on excellent
terms with the physician Ibn Mukashshir, on whose
advice he returned to wine-drinking. It is true,
however, that he had another physician put to
death.

At the beginning of his reign his intention was to
rule in regular consultation with the important men
of Cairo, but he soon tired of this. This was no
doubt one of his fits of humility which, like the
others, seems to have contained more of affectation
than of sincerity. But all the historians agree that
he was generous, that he did his utmost to combat
famine by making gifts and by trying to stabilize the
price of food, that his concern for justice was such
that he himself attended to the hisba, and that he
appointed in addition to the chief of police two “adl
witnesses, without whose consent no sentence could
be pronounced. Yahya states that he never allowed
himself to seize anyone’s property, that he abolished
taxes (mukas) and other unjust dues and that he
restored to their owners goods which had been
unjustly appropriated. The same writer depicts him
among the people, welcoming all their requests and
endeavouring to satisfy them. He abolished the
“fifth” (no doubt the fifth that Fatimid juridical
theory decreed should be paid to the caliph on any
profit made), as well as the nadjwd, the tax which
had to be paid by those who were present at the
madialis al-hikma, the Isma‘ili learned meetings
which were held at the Palace.

A panegyric of al-Hiakim by a Jewish writer is
found in a fragment of a chronicle published by
Neubauer in JQR, ix, 25; in it he appears as a
benefactor of the country and the author praises his
sense of justice (see D. Kaufmann, Beitrige zur
Geschichte Aegyptens aus jiidischen Quellen, in ZDMG,
li (1897), 442-3; but also M. Schreiner in REJ, xxxi,
217, on the burning by al-Hikim of a Jewish quarter).

It is an account of his liberality also which has
been preserved in some of the tales of the roor
Nights, such as the story of the Cairo merchant who,
having given splendid hospitality to the caliph when
he had stopped in front of his garden during an
official procession to ask for a drink, received from
al-Hakim as a reward all the coins struck by the
Mint in that year (Lane, The Arabian Nights ...,

Encyclopaedia of Islam, III

London 1914, iii, 56). Similarly, in the Hikdyat
Wardin al-Djazzdar ma® al-mar’a wa ’l-dubb (roor
Nights, Cairo, nights 353-5): a treasure guarded by
a bear is discovered by the butcher in question (see
the complicated story); he gives it to al-Hikim who
has come on his donkey to see the treasure that the
butcher has told him about; the caliph keeps a part
of it and gives the remainder to the butcher who is
thus enabled to build all the shops of the s#k which
is called after him Siik Wardan. This story is related
by Ibn al-Dawidari, who claims to base it on the
Hall al-rumiz fi “ilm al-kundz of a certain Muhammad
b. ‘Abd al-Razzik b. ‘Abd al-A‘1a al-Kayrawaini.

The historians have formed very varied judgments
of al-Hakim’s personality. Dozy and A. Miiller have
tried to show that there was in him a certain idealism.
Ivanow, Rise, 123 ff., thinks that he was anxious to
realize the ideals of the Sunnis as well as of the
Ismi‘lis and to this end to suppress Christianity,
and that in addition he was always trying to make
the Ismia‘ili doctrine more perfect. But he sees in
him also a desire to *play to the gallery” and thinks
that there may have been a histrionic streak in him.
He even sees a democratic flavour in some of his
acts; but this is going rather far.

Yahya, who was a physician as well as a historian,
tried to give a medical explanation of his “‘madness”
as a mixture in his brain of pernicious and morbid
humours which from his childhood (aused him to
suffer from a kind of melancholy (in the true sense)
and a trouble of the mind which made him a prey
to fantasies. He states that in his youth he was
subject to fits and that the ill-constitution of his
brain caused him to suffer from insomnia (see
Yahyi-Cheikho, 218 ff.). This insomnia may explain
al-Hakim’s nocturnal walks.

In any case, al-Hakim’s personality remains an
enigmatic one. He seems to have been several
persons in succession or even simultaneously.
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AL-HAKIM AL-NAYSABURI, Mumammap B.
‘ABp ALLAH B. MUHAMMAD ABU ‘ABD ALLAH IBN
AL-BAvvi¢, a traditionist of note, b. 321933, d.
405/1014. He travelled in various countries to study
Hadith and heard traditions from about 2000
shavkhs. Because he held the office of kddi for a time
he became known as al-Hakim. He wrote many
books, among them Ma‘rifat ‘ulim al-hadith, an
important work on the science of Hadith, which set
a standard for the method of dealing with the
subject. Though he was held in high esteem for his
scholarship and was visited by many scholars, his
writings have met with criticism. He has been called
a Shi‘, but al-Subki stoutly denies this. Al-Dhahabi
who, in Tadhkirat al-huffdz, calls him ‘“‘the great
kdfiz and imdam of the traditionists”, also includes
him in his Mizin al-i‘idal where he says that he
made mistakes in his book al-Mustadrak ‘ala ’I-Sa-
hihayn. Ibn Hadjar, in the parallel passage in Lisdn
al-mizan, remarks that he is too distinguished to be
mentioned among weak traditionists, but that some
say he became careless in old age. In spite of criticism
he holds an honoured place among traditionists.
Printed works by al-Hakim: al-Mustadrak ‘ala
’l-Sahikayn, Haydarabad 1334-42; al-Madkhal fi
usil al-hadith, ed. Muhammad Raiaghib al-Tabbakh,
Aleppo 1351{1932; An Introduction to the Science
of Tradition, ed. and trans. J. Robson, London
1953; Ma‘rifat ulim al-hadith, ed. Dr. Mu‘azzam
Husayn, Cairo 1937.
Bibliography: Ta’rikh Baghddad, v, 473 ff.;
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(J. Rossox)

HAKK. The original meaning of the root hkk has
become obscured in Arabic but can be recovered by
reference to the corresponding root in Hebrew with
its meanings of (a) ‘‘to cut in, engrave” in wood, stone
or metal, (b) ‘““to inscribe, write, portray” (this also
in a Canaanite inscription of the 8th cent. B.C.;
S. A. Cooke, North-Semitic inscriptions, Oxford 1903,
171, 185), (¢) ‘‘to prescribe, fix by decree’’, therefore
“prescribed, decree, law, ordinance, custom’, (d)
“due to God or man, right, privilege’’ (cf. Brown-
Driver-Briggs, Hebrew and English lexicon, Oxford
1952; L. Koehler and A. W. Baumgartner, Lexicon
in Veteris Testamenti libros, Leiden 1953). The word
kakk, meaning ‘‘something right, true, just, real”,
is common in pre-Islamic poetry (the index prepared
by the School of Oriental Studies of the Hebrew
University lists 916 places in edited texts); it also
occurs, with the meaning “truth”, in the proverbs
of the Arabs (Maydani, ed. Freytag, Arabum prover-
bia, nos. 85, 123, 232). Derived from this again is
hakk as a Divine Name. This is already attested,
in the forms kgt and kg, in the South Arabic inscrip-
tions (Y. Moubarac, Les noms, titres et attributs de
Dieu dans le Coran et leurs correspondants en épigraphie
sud-sémitique, in Muséon, 1955, 86 ff.), and it occurs
also in the Arabic translation of the Diatessaron (A.
Ciasca, Tatiani Evangeliorum Harmoniae Arabice,
Rome 1888, 172, on John, X1V, 6).

The primary meaning of hakk in Arabic is “‘establ-
ished fact” (al-thabit hakikat®"®), and therefore
“reality”, and the meaning “what corresponds to
facts”, and therefore “truth”, is secondary; its
opposite is bdtil (in both meanings). This is well
stated by Djurdjani (Ta‘rifdt, s.v.), whereas some of
the lexicographers start from the secondary meaning
(cf. Lane, Lexicon, s.v.). Hakk in its primary meaning
is one of the names of Allah (cf. AL-ASMA? AL-HUSNA,
no. 52), and it occurs often in the Kur’in in this
sense, as the opposite of bdfil. The commentators of
the Kur’an usually explain it as thabit (e.g., Baydawi
on stra X, 32; XX, r14; XXII, 6, 62; XXXI, 30).
A similar usage is implied in pre-Islamic poetry, by
the use of the antonym bdtil, in the verse of Labid
(Diwan, ed. Huber, xli, 9): a-ld kullu shuy**® ma
khala ’llaka batilu, “Lo, everything except Allah is
vain, unreal.” (The occasional explanation of the
Divine Name hakk as “Creator” is based merely on
its alliterative contrast with khalk, ‘‘creation’. For
another explanation, see Massignon, K. al-Tawdsin,
174). But the use of hakk in the Kur’in, in Islamic
traditions (cf. Wensinck, Concordance et indices, s.v.),
and in Arabic literature in general, is not restricted
to the Divine Name; it may refer to any ‘reality”,
“fact”, or “truth”; thus, the features of the Day
of Judgment, Paradise and Hell are hakk. A further
meaning of hakk (pl. hukak) deriving directly from
the primary one, is *‘claim” or “right”, as a legal
obligation [see HUKTK]; this use of the term is already
fully developed in the Kur’in, Islamic religious law
distinguishes the hakk Allah, mainly Allah’s penal
ordinances, and the hakk al-adami, the civil right or
claim of a human.

In Sifi terminology, kakk al-yakin, an expression
taken from sira LVI, g5, is that “real certainty”
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which comes to the creature with his passing away
(fanad®) in his hal after he has acquired visual certainty
(‘ayn al-yakin) and intellectual certainty (%m al-
yakin); cf. Diurdjani, Ta%ifdt, s.v.; Kughayri,
Risdla, Bilik 1290, ii, 99 ff. In Sifi terminology,
too, the hukik al-nafs are such things as are necessary
for the support and continuance of life as opposed to
the huziz, things desired by the nafs but not neces-
sary to its existence. The use of the formula ana
’l-hakk, ‘1 am the Hakk”, by al-Halladj [g.v.] was one
of the counts on which he was condemned and
executed.

To sum up, the meanings of the root hkk started
from that of carved, permanently valid laws, expand-
ed to cover the ethical ideals of right and real, just
and true, and developed further to include Divine,
Spiritual Reality.

Bibliography (in addition to the references
in the text): Tahanawi, Dictionary of the Technical
Terms, s.v.; Raghib al-Isfahani, Mufradat alfdg
al-Kur’an, s.v.; R, A, Nicholson, Kashf al-mahdjib,
index; L. Massignon, K. al-Tawdsin, index; A. J.
Wensinck, The Muslim creed, index; J. W. Sweet-~
man, Islam and Christian theology, index; D.
Rahbar, God of Justice, Leiden 1960.

(D. B. MacDoNALD-[E. E. CALVERLEY])

HAKKARI, (1) name of a Kurdish tiibe, who
from ancient times have inhabited the practically
inaccessible mountain districts south and east of
Lake Van, a region called after them Hakkariyya by
Arab geographers and historians [see KURDSs], and
hence (2) the name of the extreme south-east vildyet
of the modern Turkish republic (modern name:
Hakkari), population (1960) 67,766 (the most
sparsely populated area of Turkey, with a density
of only 7 persons per sq. km.); the chief town is
Colemerik [¢.v.]. Named by Yakit (Mu‘djam, s.v.)
as a town, district and some villages in the Djazirat
Ibn ‘Umar [see IBN ‘UMAR, DJAziRAT], Hakkari is
mentioned as a place also in a Geniza document of
the early 12th century (S. D. Goitein, in j. Jewish St.,
iv' (1953), 78). The district came under Ottoman
suzerainty as a result of the winter campaign of
920-1/1515-6 (Hammer-Purgstall, GOR, ii, 432 ff.);
it was sometimes counted as a sandjak of the wildyet
of Van, but, like other Kurdish districts, it enjoyed
the privilege that the Kurdish prince was recognized
as the hereditary sandiak-begi (I. H. Uzungarsil,
Osmanly tarihi, ii, Ankara 1949, 572-3), sc that
Ottoman suzerainty was barely nominal. Only in
the middle of the 19th century did the Ottoman
authorities begin to make the suzerainty real: for
a time Hakkari formed part of the eydlet of Erzurum;
in 1876 it was made a separate wildyet; in 1888 it was
made a sandjak of the wildyet ot Van. It was again
made a vtldyet in 1935. Until the first World War it
had a large population of Nestorian Christians {see
NESTORIANS]; even at the present time the inhabitants
of the region are predominantly Kurds.

Bibliography: IA, article Hakéri, by Besim
Darkot, with full bibliography; V. Cuinet, La
Turquie d’Asie, ii, 1891, 716-26; E. Quatremeére,
Histoire des Mongoles, Paris 1836, 328; Admiralty,
Geographical Handbook Series, Turkey, 2 vols.,
1942-3, indexes s.v, Hakéri. For a recent descript-
ion of the region, with further bibliography, see
D. C. Hills, My travels in Turkey, London 1964,
145-80. (Ep.)
AL-HAKKAR] [see “api B. MUSAFIR].

HAKK] [see “ABD AL-HAKK B. SAYF AL-DIN].

HAKKI [see 1BRAHIM HAKKI, 1SMAIL HAKKI].

HAL, as a term of grammar [see NAHW].

HAL (pl. ahwdl), SGfi technical term (istildha)
which can be briefly translated by *‘spiritual state”.
Dhu ’1-Nin al-Misri (d. 245/859) outlines the dis-
tinction which was to become classic between ahwdl
(“states”) and makdmdt (“stations’’). We find a more
highly developed elaboration in his contemporary
in Baghdad, Harith al-Muhasibi (165-243/781-857).

The term hdl belonged to the technical vocabulary
of the grammarians, the physicians and the jurists.
It seems indeed (cf. L. Massignon, Passion d'al-
Halldj, Paris 1922, 554) that it was from the medical
vocabulary that al-Muhasibi borrowed it. In medi-
cine, kal denotes “the actual functional (physiolo-
gical) equilibrium” of a being endowed with snafs;
in tasawwuf, it was to become the actualization of a
divine “‘encounter” (wadjd),~—the point of equilibrium
of the soul in a state of acceptance of this encounter.
Here, and in the Jater elaboration of the Sufi voca-
bulary, the original meanings of the grammatical
and medical vocabularies approach each other. In
grammar, kdl is the state of the verb in relation to
the agent, its ‘‘subjective” state. This last notion,
which was to be of very direct influence on the philo-
sophical vocabulary of the science of kalim (hdl = in-
termediate modality between being and non-being,
Fakhr al-Din al-Razi, Mubhassal, Cairo n.d., 38),
was for its part to connote many analyses of fa-
sawwuf. In short, the akwdl can there be defined as
modalities of activation, realities essentially “in-
stantaneous’” and trans-temporal, which seize the
“state’” of the subject in .the act of ‘‘encounter”
with an internal “favour’” (fd’da), received from
God (al-Muhasibi).

Thus two notions colour the S$ufi kdl: 1) the idea
of activation, of point of equilibrium, and thus of
temporal non-succession (which does not necessarily
imply non-stability); 2) the idea of “‘encounter”,
and hence that the activation takes place under the
impact of this “encounter’’, which will be directly or
indirectly related to God. The definition of ka4l as
‘“passive state” often given by Western interpreters
appears to be inadequate as a rendering of the
exact sense, and transposes too abruptly into
tasawwuf a term of Christian mysticism (see below).

Hal appears many times in Sufi texts as the op-
posite and complement (mukdbal) of makdm, or
wakt or tamkin.

1.—Hdl and makam. The makdmat are the
“‘places”, the progressive stations that the soul has
to attain in its search for God. In general, the authors
insist upon the ‘“‘effort” of the soul in its approach to
the makdmat, just as they emphasize the “received”
character of hdl. Although the distinction can some-
times apply to the “active” states and ‘‘passive”
states of Christian mysticism, the equivalence does
not appear to be total; to adhere to it would be
to falsify the meaning of certain $ifi analyses.—The
makamat and the ahwdl are clearly presented as two
series of spiritual states, the first acquired, the
second received; hence, in the manuals and in
descriptions of "the soul’'s ascent, the makamdt
generally precede the ahwdl. But in fact the difference
is one of perspective and stage of analysis. Both are
readily called (as with al-Ansari and his commen-
tators; cf. also Ibn al-‘Arif, etc.) mandsil, the
traveller’s ‘‘halts” along the route, the resting-
places. Makdam evokes the staging posts which
continue to remain available—to reach a new makdm
does not destroy the preceding makdm; the hdl,
on the contrary, is by nature “instantaneous”,
there is a succession or alternation of ahwidl, there
may be a stabilization of one or the other, but not
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a concomitance of several: the heart possessed by
a hal is seized entirely, even though this kil evokes,
as it were spontaneously, a second which finally
brings it to perfection and denies it (dialectic of the
mukabals).

Two remarks follow from this: (a) The same
manzil, the same resting-place, according to the
authors and their analytical processes, may be
classed among either the makamat or the ahwal,
for example, mahabba (love of the soul and of God).
For al-Kalabadhi, this is the loftiest of the makdmat
reached; and for al-Ansari, the first of the ahwdl
(cf. Anawati and Gardet, Mystigue musulmane,
Paris 1961, 127-8 and n. 10). (b) Repentance, as-
ceticism, long-suffering, poverty, humility, fear of
God, piety, sincerity, etc., the makdmadt follow one
after another, the order no doubt varying to suit
each particular treatise, but obeying a progressive
principle. The ahwdl, on the other hand, are subject
to every sentilnent that takes possession of the soul
during its quest for God, and they can be received,
according to the various degrees of activation,
equally well at the start as during the progress or at
the conclusion of the procedure, In conformity with
a psychological law upon which the writers of
tasawwuf insist, they often present themselves in
mukabal, in pairs of complementary opposites—
contraction and dilation of the heart (kabd and
bast); absence and presence (ghayba and shuhid);
annihilation and survival (in God: fand” and bakd>),
etc.

It would be fruitless to attempt to draw up precisely
defined lists of makdmdt and ahwdl. Different
examples are to be found in practically every treatise
of Sufism, e.g., the Luma® of al-Sarrddj (seven
makdmadt and about ten ahwdl), the Kitdb al-Ta‘arruf
of al-Kalabadhi, the Mandzil of al-Ansari (ten ahwal,
no “‘section” entitled makdmdt), etc.

It must also be noted that certain writers, basing
their analyses upon the etymological meanings of
these terms, maintain that hdl, once received through
pure grace, can become makdm through the zeal
of the recipient. *‘If the hdl endures, it becomes a
possession (milk) and is then called makdm. The
ahwdl are given, the makdmat are acquired; the
ahwdl come from the gift itself, the makdmdt are
produced by the zeal of the man who perseveres in
striving”, says al-Djurdjani (Ta‘rifat, ed. Flugel,
85): establishing a continuity between hal and
makdm, the activation received in the soul being as
it were destined to be possessed by it. A further
point to note is a phrase of al-Hudjwiri, according to
whom “‘the fleeting state (kal) of the saint is the
permanent station (makdm) of the prophet” (Kashf
al-Mahdiab, English trans. by R. A. Nicholson,
Leiden-London 1911, 236). In general, however
(cf. below, § 3), the stabilized kdl is rendered by
some word other than makdm.

2.~—Hal and wakt. Unlike makdm, wakt may be
said to occur on the same analytical level as hdl.
As we have seen, kal evokes a point of equilibrium,
the impact of an “‘encounter”. Wakt (time) must not
be understood as a temporal measure; it transcends
measured and measurable time, it is ‘‘the unit of
psychic measure” (L. Massignon, op. cit.,, 556) of
the wadjd, of the encounter, or its absence; cf. al-
Hudjwiri (op. cit., 368) for whom, to ‘‘the time of
encounter’’, there corresponds ‘‘the time of absence
(fakd)”. A whole Sifi line, culminating in Ibn ‘Abbad
of Ronda, professes ‘‘the spirituality of time”. But
it is frequently emphasized (e.g., al-Hudjwiri, 369)
that wakt “has need of hdl’’, that “hdl (state) is that

which descends upon ‘time’ (wakt) and adorns it,
as the spirit adorns the body”. It is the actualization
of hal which makes it possible not to lose wakt, and
it is thanks to wakt that the hdl received is actualized
in the soul. According to the degree of completeness
of the spiritual experience, emphasis will be placed
on either the one or the other. It is said that Jacob
was the possessor of wakt, while Abraham possessed
hal. Similarly, hkdl qualifies the object of desire
(murdd) and wakt the degree introspectively attained
by the one who desires {(murid). So much so that the
murid (which connotes the idea of novice, beginner)
“is with himself in the pleasure of wakt’’, and the
murdd ‘‘[is] with God in the delight of kal” (al-
Hudjwiri, op. cit., 370).

Hal, an inner received state, may well at the start
of the spiritual life be burdened with speech; how-
ever, it must succeed in transcending every descrip-
tion (na‘t), just as wadid inserted in time shatters
time, when from ‘‘encounter” it becomes “ecstasy”
(cf. al-Kalabadhi, Kitab al-Ta‘arruf, ed. Arberry,
Cairo 1352/1933, 54).

3.—Hadl and tamkin. Muhasibi, taking his idea of
hal from the medical vocabulary (cf. above), laid
stress on the point of equilibrium experienced inter-
nally, from which it followed that kdl, not measured
temporally, was enduring. Other writers (e.g., al-
Ghazzali, Ihya®, Cairo 1352, iii, 16-7) emphasize
the multiplicity of akwdl in the soul, the lack of
continuity in their order, and the extreme difficulty
of stabilization.

But it is generally stated that hal, the internal
reality of self transiens, unstable at the start of
spiritual life, can tend to become stabilized—beyond
speech and beyond temporal order. The vocabulary
of al-Djurdjani, who regards it as becoming makdm
because ‘‘possessed” by the subject, here seems to be
at fault. For preference, it is the idea of tamkin,
strengthening, stability, that emerges. The makdm
is a place, the station where one remains; tamkin is
the spiritual act of enduring and stability. Tamkin,
says al-Hudjwiri, (op. cit., 372), is contrasted with
talwin, which indicates a change, an alternating
transition from one state to another.

Moreover, makdim, exactly like kdl, can and must
be strengthened by famkin. And this last is of two
kinds, depending on whether the action of God or
the subject’s act is dominant. In the second case,
it qualifies the makdmdt and the ahwal and is coloured
by them; in the first case, “‘there are no attributes”.
The weak soul could not persist in the act of hal—
which may arise, vanish, give way to some new
favour. The soul endowed with famkin becomes
stabilized beyond the reach of every psychological
change.

According to al-Ansari, the stabilized ahwal
progressively become ‘‘ascendencies”, wildydt, then
“realities’’, hakd’k, in order finally to attain
the “limits” of the mystical ascent, nikdydt. Cf.
S. de Beaurecueil, introduction to Skark al-mandzil
of ‘Abd al-Mu‘ti, Cairo 1954.
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HALAB, in Turkish Halep, in Italian, English
and German Aleppo, in French Alep; town in Syria,
the most important after Damascus.

It is situated in 38°68’5” E. and 40°12’ N., and at
an altitude of 390 metres/1275 ft., at the north-west
extremity of the inland plateau of Syria and on the
banks of a small river, the Kuwayk (average rate of
flow from 2 to 3 cubic metres per second) which des-
cends from the last foothills of the Taurus. It is
surrounded by a vast chalk plain with a healthy
though severe sub-desert climate with wide variations
in temperature (winter average: 5° to 17° Centigrade;
summer average: 20° to 30°) and a low and irregular
rainfall (annual average: 420 mm/r6Y% ins. spread
over 40 to 50 days}). The basic resources of this arid
country come from the growing of wheat and cotton
and the rearing of sheep; olive and fig-trees and vines
also thrive there, and, in addition, in the immediate
butskirts of Aleppo there are market gardens along
the banks of the river, and pistachio trees (L. Pistacia
vera), which have for centuries been a great speciality
of the town. At all periods these local resources have
supplied Aleppo with commodities for trade and for
sale in the neighbouring regions and also the opport-
unity to develop manufacturing industries which are
still active today: chiefly textiles and soap-making.
In addition it is a market centre for the nomadic
Arabs of the steppes of the northern Shamiyya who
bring to it sheep, alkalis and salt (from the lagoon
of al-Dijabbil).

Aleppo’s importance as an urban centre dates
largely from pre-Islamic times: it is certainly not an
exaggeration to claim that it is one of the most ancient
cities of the world and that no other place which is
still inhabited and flourishing can boast of a compar-
able history.

Aleppo is first mentioned in history in the zoth
century B.C., under the same name as it now has
(Hittite Khalap; Egyptian Khrb; Akkadian Khal-
laba, Khalman, Khalwan) and in conditions which
clearly imply that even at that early date it already
had a very long past behind it. It seems that a rural
settlement was formed there in prehistoric times and
that this village gradually gained ascendance over
the others in the area, owing to the relatively wide
resources of its site and in particular to the presence
there of a rocky eminence on which the citadel still
stands today: it was this acropolis, one of the strong-
est and the most easily manned defensive positions
in the whole of northern Syria, which enabled the
masters of the place to extend control over their
neighbours so as to found the ‘great kingdom”
which was, in the 20th century B.C., to enter into
relations with the Hittites of Anatolia.

At first the relations of the two states were friendly;
but at the end of the 1g9th century B.C. the Hittite
king Mursil, attempting the conquest of northern
Syria, ‘‘destroyed the town of Khalap and brought
to the town of Khattusa the prisoners of Khalap and
its wealth”. Aleppo fell next under the power of the
Mitannis (before 1650 B.C.) and about 1430 fell again
into the hands of the Hittites, who formed there a
principality which was destined to collapse at the
same time as the Anatolian kingdoni. The Aramaeans,
who then settled in northern Syria, seemn to have
neglected Aleppo in favour of new localities which
they founded in its neighbourhood. Nothing is heard of

Persian domination; it seems that this temporary
disappearance was the consequence of a more or less
serious destruction of the settlement, which prob-
ably occurred at the time of the fall of the Hittite
kingdom and the effect of which was to reduce it to
the status of a small rural town.

Aleppo owed its recovery to the conquests of
Alexander and to the formation of the Seleucid
kingdom. Seleucus Nicator, to whom it was allotted,
founded on its site, between 301 and 281 B.C, a
colony of Macedonians called Beroia, built according
to a regular plan with rectilinear streets crossing at
right angles, ramparts whose four sides formed a
square, and a system of canals bringing water from
the springs of Haylan 11 kilometres away. Though
Beroia never took an important part in the destinies
of the Seleucid kingdom, this foundation neverthe-
less formed a decisive turning-point in the history of
the place: not only did it restore to it permanently
the urban character which it had lost, but its layout
was to be maintained in the Islamic town, some of its
characteristic features surviving until the present
day.

Incorporated into the Roman province of Syria,
which was formed in 64 B.C., Aleppo owed to its
new masters a long period of peace and the construc-
tion of magnificent market buildings (an agora and a
colonnaded avenue). A Christian community esta-
blished itself there at a very early date and it would
seem that the town had a very active economic life
during the Byzantine period, for many Jews settled
there and there grew up at this period, outside the
walls, a suburb for caravan trains inhabited by Arabs
of the Taniikh tribe, whence its name, of Arabic
origin, al-Hadir (‘““the settlement of sedentarized
Bedouin”j. But the Persian invasion of 540 A.D., led
by the king Khosroes I in person, inflicted a serious
blow on Aleppo: the citadel, into which the popul-
ation had retreated, held out against the attack, but
the town itself was burned. Its defences were rebuilt
by Justinian, who built there a fine cathedral, but
the sack of Antioch and the constant threat of Per-
sian invasions inevitably prevented the recovery of
the district.

It was in 16/636 that the Muslim troops appeared
before Aleppo, under the command of Khalid b. al-
Walid: the Arabs in the suburb surrendered immedi-
ately, followed very soon by the rest of the inhabi-
tants, in favour of whom Aba ‘Ubayda signed a
solemn pact guaranteeing them their lives, the pre-
servation of the fortifications and the possession of
their churches and houses, against their agreement to
pay tribute. As a consequence of this the first mosque
of the town was built on a public roadway: it was in
fact the monumental arch which stood at the entry
to the colonnaded street; its bays were simply walled
in to transform it into an enclosed space.

Attached to the djund of Hims, and then to that
of Kinnasrin, Aleppo played no administrative or
political role under the Umayyad caliphate, although
some governors of the province did reside in its
neighbourhood. Its life seems to have been modified
only very slowly by the Muslim conquest: not only
did there remain a large Christian community, which
continued to be split by the same dissensions as in the
past, but in addition it was to be more than a century
before the number of Muslims in the region had in-
creased enough to warrant the building of a monu-
mental Great Mosque: it is not known whether it
was al-Walid I [g.v.] or his brother Sulaymin [g.v.]
who was responsible for the construction of this

the town either in the period of the Assyrian or of the . building on the site of the ancient agora, which was
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to remain until modern times the chief place of wor-
ship in Aleppo.

The ‘Abbaisid caliphate was for Aleppo, as for the
whole of Syria, a period of eclipse: it remained during
this period a provincial centre, deprived of any politic-
al or administrative importance. It fell into the hands
of Ahmad b. Talln {¢.v.], was re-taken by the caliph,
besieged by the Karmatis in 290/902-3, then from
325/936-7 became subject to Muhammad al-Ikhshid
[¢.v.], who appointed as governor the chief of the
Arab tribe of the Kilab; this encouraged an influx
of the Bedouins of this tribe into northern Syria,
which was later to have regrettable consequences
for the town. Disputed between Ibn Ra’ik {¢.v.] and
the Ikhshidids, Aleppo was finally captured from
the latter, in 333/944, by the famous Hamdanid
amir, Sayf al-Dawla [¢.v.], who established himself
there.

Thus, for the first time since the advent of Islam,
Aleppo became the capital of a state and the residence
of a ruler, and was to share in the admiration ac-
corded by historical tradition to the Hamdanid
prince because of his military successes against the
Byzantines, and the brilliant literary activity which
centred round the vast palace which he built outside
the walls: al-Mutanabbi [¢.#.], Ablu Firas al-Ham-
dani [¢g.v.], al-Wa’wa? [¢.v.], Ibn Nubata [¢.v.], Ibn
Khalawayh [¢.v.], Ibn Djinni {¢.v.] and many others
less famous, were to give to the court of Sayf al-
Dawla a brilliance which at this time was unique. In
contrast to this, the administrative methods do not
seem to have been very favourable to the develop-
ment of economic activity. Furthermore, during the
winter of 351/962, Nicephorus Phocas appeared un-
expectedly before the town, took it by storm after
elaborate siege operations, and left it as a deserted
ruin, having methodically pillaged and burned it for
a whole week and either massacred its inhabitants
or led them away captive.

It was to be a long time before Aleppo recovered
from this catastrophe. Sayf al-Dawla abandoned it
for Mayyafarikin [¢.v.] and on his death it passed to
his son Sa‘d al-Dawla Abu ’l-Ma‘ili Sharif, with
whose accession there began the darkest period in the
history of the town since the Muslim conquest. The
ambitions of the regents, the covetousness of the
neighbouring amirs, the successive Byzantine in-
vasions, the Bedouin raids, and the repeated attempts
of the Fatimids of Egypt to seize a place whose
possession would have opened to themn the route to
Trak all resulted in half a century of disorders,
fighting and violence (for details see HAMDANIDS).
Nor did the TFatimid occupation in 406/1015 bring
any noticeable improvement, because of the revolts
of the governors and the weakness of the central ad-
ministration: the latter soon became so pronounced
that in 414/1023 the Bedouin tribes of Syria decided
to divide the country ainong themselves. In this way
Aleppo fell to the chief of the Kilab, Silih b. Mirdas,
whose descendants, the Mirdasids, remained in
possession of it for slightly over fifty years under the
merely nominalsuzerainty of the caliphs of Cairo. Salih
himself was powerful enough to drive back the Fati-
mids temporarily as far as Palestine, but the division
of his territoies among his sons was the signal for an
incessant series of quarrels and civil wars which
brought anarchy and misery to the town and enabled
the 3yzantines and the I'atimids, each in turn ap-
pealed to for help by the rival claimants, to intervene
continually in the affairs of the dynasty: thus in 457/
1065 the Mirdasid Raghid al-Dawla Mahmad suc-
ceeded in taking Aleppo from his uncle with the help

of Turkish mercenaries enlisted with funds provided
by the Byzantines.

It was in fact in the Mirdasid period that the Turks
began to penetrate into Syria, as isolated bands which
the Mirdasid princes often took into their service, but
which usually roamed the region unhindered in search
of plunder. Towards the end of the §th/ixth century,
Aleppo itself was to come under the domination of
the Turkish dynasties.

In 462{1070, under the pressure of political circum-
stances, Mahmad had officially caused the khufba
to be recited in the name of the ‘Abbisid caliph
al-Ka’im and of the Saldjik sultan Alp-Arslin, in
spite of the disapproval of the inhabitants, the major-
ity of whom had from the time of the Hamdanids
been adherents of the Imami Shi‘i doctrine. This
attachment to the Saldjik empire remained a purely
theoretical one, in spite of a military demonstration
by the sultan outside the walls of the town in 463/
1071. Some years later, on the occasion of a dispute
between two Mirdasids for the succession, Malik Shih
{g.v.] sent against Aleppo his brother Tutush [¢.v.:]
the Arabs of the Kilab and the “Ukaylid chief Mus-
lim b. Kuraysh [¢.v.], who had joined him, having
secretly entered into negotiations with the besieged
prince, Tutugsh raised the siege, to return to the
attack in the following years. Unable to hold out
against him, the last Mirdasid, Abu ’l1-Fada’il Sabik,
surrendered the town to Muslim b. Kuraysh {472/
1079).

This could be only a provisional solution, but the
political conditions of the time, in a world which was
in the process of change, meant that no stabie situ-
ation could immediately be established: it was to be
another half-century before the fate of Aleppo was
settled.

On the death of Muslim b. Kuraysh, which oc-
curred in 478/1085 in an encounter with Sulaymin b.
Kutulmish, Tutugh, at the request of the citizens of
Aleppo themselves, hastened from Damascus in order
to oppose Sulaymin’s design on the town, but he in
his turn had to retreat before Malik-Shah; the latter,
in 479/1086, sent to Aleppo as governor Kiasim al-
Dawla Ak-Sunkur {¢.v.], whose beneficial adminis-
tration ensured for the town a few years' respite.
This annexation of Aleppo to the empire of the Great
Saldjiuks was not to remain unquestioned, because of
the political confusion created by the death of Malik-
Shah. Tutush defeated and put to death Ak-Sunkur,
who had set himself up as defender of the rights of
Barkyaruk [¢.v.], and thus made himself master of
Aleppo; on his death in 488/1095, it passed to his son
Ridwan {¢.v.]; Ridwan was succeeded in 5071113 by
his son Tadj al-Dawla Alp-Arslan, who was assassin-
ated in the following year and replaced by his brother
Sultan-Shah, a minor to whom there was given as
regent one of his grandfather’s slaves, Lu’lu® al-Yaya.
This small Saldjikid dynasty was not to gain any
more than a purely local importance: the smallness
of its territory, of modest dimensions and impover-
ished by so many years of wars, disorders and impo-
sitions, its rivalry with the Saldjukid dynasty of
Damascus, the resistance of the Shi‘i elements of the
population (to whom were joined Isma‘ilis, who were
active and dangerous enough for it to be necessary
to humour their demands), all combined to render its
authority precarious. The princes of Aleppo were not,
any more than were their neighbours, of a stature
successfully to oppose the Crusaders, who were able
to push forward their enterprises in northern Syria;
they even came to attack the town itself (493/1100,
497/1103), which was forced to submit to paying
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tribute to them. The assassination of Lu’lu®> was to
render this long political crisis still more acute: the
Artukid prince of Mardin, I1-Ghazi, was chosen as
regent, but he was prevented from any effective
action by his distance from Aleppo, the ruined state
of the town and the dissensions within the family.
In 517/1123 moreover, Balak [¢.2.] ousted his cousins
from Mardin and deposed Sultan-Shah, but he died
the following year without having been able to pre-
vent the Crusaders from desecrating the Muslim
sanctuaries on the outskirts of Aleppo. Abandoned,
then besieged anew by the Crusaders allied to Sultan-
Shah and to Dubays b. Sadaka, the town was saved
only by virtue of the energy and devotion of its
kddi, Abu ’l-Hasan Ibn al-Khashshab, who took over
the administration and the direction of political
affairs: it was he who, with the agreement of the
population, appealed for help to the atdbeg of al-
Mawsil, Ak-Sunkur al-Bursuki, whose successors
were to save Aleppo and to re-establish its position.

After some years of instability, the consequence
of the assassination of al-Bursuki, Aleppo was in
523/1129 officially given by the sultan to the famous
atibeg ‘Imad al-Din Zangi {g.v.], whose victorious
campaigns were to have the effect of freeing it rapidly
from the threat of the Crusaders. After him, his son
Nar al-Din Mahmid [¢.2.] was not only to continue
with increasing success his work of reconquest but
also to lift the town out of the state of decay into
which it had fallen. He was a prudent and just ad-
ministrator, who knew how to instil into the popul-
ation respect for governmental authority; he rebuilt
the fortified walls, the citadel, the Great Mosque and
the si#ks and repaired the canals; above all it was he
who was responsible for the foundation of the first
madrasas which were to support his efforts to restore
Sunni orthodoxy. It is true that in 516/1122 an at-
tempt towards this had been made by the Artukid
Sulayman b. ‘Abd al-Djabbar, but it had encountered
the opposition of the Shi‘is, who demolished the
building as fast as it was erected. Nar al-Din founded
at Aleppo no fewer then six madrasas (including the
Hallawiyya madrasa, the former Byzantine cathedral
transformed into a mosque by the kddi Ibn al-
Khashshab as a reprisal for the ‘‘atrocities’” of the
Crusaders, and the Shu‘aybiyya madrasa, on the site
of the first masdisd founded by the Muslims on their
entry into Aleppo). He entrusted the teaching in
them to Hanafl and Shafi‘i fukahd®> whom he invited
from “Irak and Upper Mesopotamia: Radial-Din al-Sa-
rakhsl, “Ala° al-Din al-Kasani, Husam al-Din al-Razi,
Sharaf al-Din Ibn Abi ‘Asriin (on whom see Brockel-
mann, I, 374-5, S I, 649, 971). His amirs followed
his example. With the madrasas were built also con-
vents for the Sifis. The Sunni propaganda movement
thus begun increased in intensity: the failure of the
coup attempted in 552/115%, during an illness of the
atibeg, by the Shi‘i elements of the town with the
connivance of his brother Amir-i Amirdn, clearly
shows that the action of the Turkish princes was not
long in producing results. Nir al-Din also founded
at Aleppo a hospital and a Ddr al-°Adl for his public
judicial hearings.

On the death of Nir al-Din, the youth of his son,
al-Malik al-$alih Isma‘il, encouraged the ambitions of
Salah al-Din who, having made himself master of
Damascus, marched on Aleppo, but the authorities
and the population, firmly loyal to the Zangid
dynasty, held out against him and even appealed to
the Isma‘ilis for help, forcing him to abandon the
siege. Only eight years later was he able to take
Aleppo, the Zangids of al-Mawsil, who had wel-

comed him on the death of Ismi9, being only too
happy to hand it over to him in order to be able to
regain possession of the Mesopotamian territories
which he had taken from them (579/1183). Salah al-
Din gave the town to his son Ghizl who administered
it first as governor, then as ruler under the name of
al-Malik al-Z3hir [4.v.]. Having extended his authority
over all northern Syria, he was the first Ayyubid
ruler who dared to arrogate to himself the title of
Sultdn, and the dynasty which he thus founded
remained until the Mongol conquest powerful enough
to oppose with some success the claims of al-Malik al-
¢Adil [q.v.], against whom it obtained support by
means of an alliance with the Ayyuabid kingdom of
Mayyafarikin and with the Saldjiks of Konya.
Ghazi himself, his wife, Dayfa-Khitin, and his mam-
lik Toghril, who was proclaimed regent on Ghazi's
death, all displayed remarkable political qualities
and were able not only to preserve Aleppo in the
hands of the direct descendants of Salah al-Din, ousted
everywhere else by those of al-Malik al-<Adil, but also
to make it the capital of a strong and prosperous state
(annual revenue of the treasury in the middle of the
#th/13th century: about 8 million dirkams), which
was surpassed only by the realm of Egypt. This
period marks the apogee of mediaeval Aleppo. In-
creased by new suburbs in which there lived the
Turkish cavalry of the rulers, its industries stimulated
by the presence of the royal court, enriched by the
trade with the Venetians whom the commercial
treaties (1207, 1225, 1229, 1254) had authorized to
establish a permanent factory there, its fortifications
restored according to modern techniques, its citadel
entirely rebuilt to become one of the most splendid
works of military art of the Middle Ages, its canal
system repaired and extended to reach throughout
the town, and its s#ks enlarged, Aleppo became at
this time one of the most beautiful and most active
cities in the whole of the Muslim East. Madrasas con-
tinued to be built (the Zahiriyya madrasa of Ghazi;
the Madrasat al-Firdaws of Dayfa Khatin), as well
as Sifi convents (the Khankah of Farafra, of Yasuf
11), both erected in a logical and sober style of archi-
tecture and housing an intellectual life which was
remarkable for its time, as is witnessed by the names
of Shihib al-Din al-Suhrawardi [¢.v.], of Kamail al-
Din Ibn al-‘Adim [q.v.], of ‘Izz al-Din Ibn Shaddad
[g.v.], of Ibn Saliah al-Shahraziiri (Brockelmann, I,
358), and of ‘All al-Harawi {g.v.].

The reign of Yisuf II [see AL-MALIK AL-NASIR] was
to mark at the same time the zenith and the collapse
of the dynasty: chosen as sultan by the amirs of
Damascus, he annexed central Syria and began at
the same time an open conflict with the Mamliks of
Egypt, which was ended by the intervention of the
caliph of Baghdad. But, on the other hand, Aleppo,
which had already had to defend itself twice against
armed bands of Kh¥arizmis, was attacked by the
Mongols of Hillagi; abandoned by its ruler and a pro-
portion of its inhabitants and taken by assault on
8 Safar 658/24 January 1260, it was ruthlessly sacked,
and Yisuf II, taken prisoner by the Mongols, was
put to death.

Occupied by the Mamliiks after the battle of ‘Ayn
Djalat, retaken by the Mongols, again recovered by
the Mamliks, Aleppo was to remain under Mamlik
domination until the Ottoman conquest; it was made
by ther. the capital of a niydba which came imme-
diately after Damascus in the hierarchy of the pro-
vinces: corresponding roughly with the area of the
former Ayyibid kingdom, it owed its importance
to its geographical situation, on the northern fron-
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tier of the empire, whose protection it ensured.
Nevertheless the town recovered only slowly from
the disaster it had suffered in 658/1260: the continual
threat of a renewed Mongol offensive kept it in a
semi-deserted state for nearly half a century; it was
32 years before the citadel was repaired and 130 years
before the destroyed fortifications were rebuilt. Once
security had been restored, the revolts of its governors,
the turbulence of the troops and the severe taxation
system scarcely helped to restore its activity, and
the ravages of the Black Death of 1348, soon followed
by those of Timiir, completed its paralysis.

But from the beginning of the gth/r5th century,
the destruction of the Armenian kingdom of Cilicia
and of the Genoese factories on the Black Sea, through
which the commercial traffic between Europe and
Persia had passed, gave Aleppo a considerable
economic advantage, which was very soon to make
its fortune: the town became the starting point for
the caravans which fetched silk from Djilin to re-
sell it to the Venetians in exchange for cloth of
Italian manufacture, and thus enjoyed a vigorous im-
petus whose effect was to change its topography.
While its sitks grew and were provided with large
khdans which are among the most remarkable and
typical buildings of the town (the Khin of Abrak,
the Khan of Ozdemir, the Khan of Khayr-bak), vast
and populous suburbs grew up along the caravan
routes, doubling the area of buildings and necessi-
tating the rebuilding further out of the eastern walls.
In all of these suburbs there arose great mosques pro-
vided with minarets (the mosques of Altunbughi,
of Akbugha, of Manklibugha) and zdwiyas intended
for the devotions of the Siifis, whose doctrines and
practices were then very popular. One of these su-
burbs housed the Christians-——Maronites, and es-
pecially Armenians—who served as brokers and
dragomans to the European merchants.

Occupied without fighting by the Ottomans after
the battle of Mardj Dabik, Aleppo became the capital
of a wildyet, which corresponded to the niydba of the
Mamliks and whose governors had the rank of
mir-i mirdn.

The rebel governor of Damascus, Dijanbirdi al-
Ghazili [see aL-GHAzALI, Djanbirdi], failed to cap-
ture Aleppo in 926-7/1520, which was incorporated
in the Ottoman provincial system. The first detailed
(mufassal) register in the Daftar-i Khdkini [g.v.] is
dated 924/1518; several other surveys were made
during the 1oth/16th century. During the Ottoman
decline, from the late 1oth/16th century, it suffered
like other provincial capitals from the factional and
political activities of the local military forces. For
some years the Janissaries of Damascus imposed their
domination on Aleppo, from which they were finally
expelled only in 1013/1604. Situated at a junction of
routes, and adjacent to Turkoman, Kurdish and
Arab tribal areas, Aleppo offered obvious advantages
to rebels, and served as a base for the Kurd, ‘All
Djanbulat [see pJANBULAT], defeated in 1016/1607,
as well as for Abiza Hasan Pasha {¢.v.], fifty years
later. The domination of the local Janissaries was
checked in the following century by the emergence
(before 1180/1766) of a rival faction, the Aghrif—a
name which may signify no more than the retainers
and clients of the Aleppine nakib al-Ashrdf, Muham-
mad b. Ahmad Tahizade, called Celebi Efendi. There
is evidence that the Ashraf tended to belong to the
higher social groups, while the Janissaries, assimilated
to the townspeople, were petty artisans and trades-
men. The factional struggles continued after Celebi
Efendi’s death (1786); in a notorious clash in 1212/

1798, the Janissaries treacherously slaughtered a
party of Ashraf. The leader of the Ashraf was now
Ibrihim Kataraghasi, a former servant and protégé
of Celebi Efendi. On Bonaparte's invasion of Syria,
he commanded a contingent of Ashraf, sent to fight
the French: there was a separate Janissary contin-
gent. Ibrihim was twice appointed governor of
Aleppo, but failed to perpetuate his power there, or
to secure the ascendancy of the Aghrif. The Janis-
saries regained power after his removal in 1223/1808,
and although proscribed by the governor, Capan-
oghlu Djalil al-Din Pagha, in 1228/1813, remained
a force in local politics. In 1235/1819 they combined
with the Ashraf to head an insurrection against the
governor, Khurshid Pasha. Even after the dissolution
of the Janissary corps in 1826, they survived as a
faction in Aleppo, as did the Aghraf, until the mid-
19th century.

During the whole of this period, in spite of the
heavy taxation (treasury revenues farmed out in
991/1583-4, for the town proper: 3,503,063 akfes;
total together with the surrounding villages: 17,
697,897 akées), Aleppo did not merely maintain the
commercial importance it had acquired under the
last Mamlik sultans, but developed it to the point
of becoming at one period the principal market of
the whole of the Levant. The signing of capitulations
with the western European powers led, in fact, to
the opening of new factories there: beside the Vene-
tians, who in 1548 had brought there their consulate
and their commercial headquarters, the French in
1562, the English in 1583 and the Dutch in 1613 also
opened there consulates and trading offices which,
throughout the 11th/17th century, were in fierce com-
petition. Relegated to second place by the rapid
development of Smyrna (Izmir) and by the Ottoman
wars against Persia, whose effect was to cut it off
from the regions with which it traded, and still more
adversely affected by the efforts of the English and
the Dutch to make Russia and the Persian Gulf the
commercial outlets for Iran, Aleppo nevertheless
continued to be a centre of world-wide importance,
importing from Europe, via Alexandretta and
Tripoli, manufactured goods (cloth, metals, chemical
products, glass, paper, etc.) which it re-exported to
eastern Anatolia, Kurdistan and Persia, exporting
the products of its own industry (silks, cottons) and
the raw materials supplied by its hinterland (drugs,
cotton, nut-gall). In 1775, the total annual value of
this trade stood at nearly 18 million gold francs, but
after this date it declined continually because of the
slowing down of the industrial and maritime activity
of France, which had finally obtained a virtual
monopoly over Aleppo. Another reason for this
decline was the corrupt administration, and also the
earthquake of 1822 which destroyed the greater part
of the town; in addition, the constantly expanding
place which the new trade with Asia and America was
filling in world economy deprived the Levant of much
of its former importance: in the period from 1841-46
the trade of Aleppo did not exceed even 2 million gold
francs.

The intense commercial activity of its hey-day
naturally was reflected in a further extension of the
sitks, many of which were entirely rebuilt in cug stone;
at the same time the governors of the town provided
khdns to house the foreign merchants, These Ottoman
khdns of Aleppo are among the best-preserved and
most characteristic monuments of the town: some
of them are attached to other buildings used for trade
with which they form a homogeneous complex
covering a vast area {e.g., the wakf of Dukagin-zade
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Mehmed Pasha, 963/1555 : a great mosque, three kkdns,
three kaysariyyas and four s#ks, covering nearly
3 hectares; the wakf of Ibrahim-Khan-zide Mehmed
Pasha, 982/1574: the customs kkdn and two siks
consisting of 344 shops, the whole covering 8,000
square metres); others, which conform more closely
to the traditional type, are no less noteworthy (the
kkdn of the Vizier, the kkdn of Kurt-bak). Thanks
to these building works of the Ottoman pashas,
Aleppo possesses today the most beautiful si@ks in
the whole of the Muslim world. The great mosques,
built at the same time, which reproduce the building
style current in Istanbul, show the same breadth of
conception, the same lavish resources, and the same
successful result (the djdmi® of Khusraw Pagha, and
of Bahram Pagha; the Ahmadiyya madrasa, the
Sha‘baniyya madrasa, the madrasa of ‘Othmin
Pasha).

At the same time, as a result of the commercial
activity in the town and the impoverishment of the
country districts, which together produced a drift
of the peasants to the town, new suburbs arose, in-
habited by small craftsmen (weavers etc.), increasing
the town to an area approaching that which it occu-
pies today: at the end of the rrth/risth century, it
contained about 14,000 hearths, a considerable
figure for the time.

The installation of the European merchants had
naturally been profitable to their habitual inter-
mediaries: the Jews and more especially the Chris-
tians. The latter in addition, by acting as dragomans
for the consulates, were able to obtain diplomas of
immunity [see BERATLI]. Thanks to the activities of
European missions, many of them became Roman
Catholics (4,000 Catholics in 1709; 14,478 Catholics
as against 2,638 non-Catholics in the middle of the
19th century). Their suburb grew and middle-class
houses were built in it which are among the finest in
the town, and it even became a centre of intellectual
activity.

Thus, in many respects, the first half of the Otto-
man period (roth/i6th-12th/18th centuries) consti-
tuted the culminating point in Aleppo’s history.

From 1831 to 1838 the Egyptian occupation [see
IBRAHIM PAsHA], which temporarily removed Aleppo
from Ottoman administration, placed a heavy burden
on the population because of the financial levies and
the taxation which were imposed, but, here as else-
where, it opened a new chapter in the history of the
town: the revolt of 1266-7/1850, led by the leading
inhabitants against the Ottoman governor, can be
considered as the last spectacular manifestation of
a social system which was already doomed. Through-
out the second half of the 19th century, profound
changes took place, under the influence of Europe, in
social (schools, newspapers), administrative (the

legal system) and economic life (the introduction of’

the tomato, and of kerosene and machines). New
districts, planned and built in western style (‘Azi-
ziyya, Djamiliyya, al-Talal) grew up outside the old
town and attracted primarily the more Europeanized
elements of the population: Christians and Jews.
When Aleppo became linked by railway to Hamat
and Damascus (1906}, and then to Istanbul and to
Baghdad (1912), the proximity of the stations gave
a new life to these districts, and today the centre of
gravity of the town tends to move towards them.
Joined to Syria at the end of the 1914-18 war,
Aleppo increased in administrative importance but
suffered a great economic crisis, being cut off by the
new political and customs frontiers fron1 the countries
with which it had formerly been trading—Anatolia,

Upper Mesopotamia and “Irak. This crisis was averted
fairly rapidly by the discovery of new outlets for the
commerce and manufactures of the town. The capital
of a mukdfaga, equipped with a veiy elaborate and
methodically organized administrative machinery,
and provided with many flourishing schools, Aleppo
gradually became an industrial town (spinning and
weaving mills) and a political and intellectual centre
second in importance only to Damascus. Its con-
tinually expanding population, which in 1945 was
approaching 300,000, even made it appear, immediate-
ly after the Second World War, that it had a future
as great as its past.

In fact the town of Aleppo now has over
450,000 inhabitants, among them 320,000 Muslims,
130,000 Christians and a few thousand Jews, But it
is unfortunate that this development has taken place
without any definite measures of town-planning and
that the new districts which have grown up on the
outskirts, and which are occupied mainly by a
population of manual and minor office workers, have
not been planned as a harmonious extension of a
city whose originality of architecture and intense
activity had ensured it a unique place among the
other great Muslim cities of the Near East. Although
its commercial activity has recently benefited from
the construction of the port of al-Ladhikiyya, the
increase in vehicles has led to traffic problems which
caused the authorities to open some thoroughfares
through the ancient blocks. In addition Aleppo
suffers from its situation as the “second” town of
Syria, in relation to a capital to which both its
history and its ambitions are traditionally opposed;
the problems arising from the development of the
northern provinces of Syria and of the ‘‘market
place” which has long served as their centre are
among the most urgent of Syria’s present concerns.
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factions in Aleppo, 1760-1826, Univ. of N. Caro-
lina Press, Chapel Hill 1963 (note bibliography,
Pp. 146-53); Ferdinand Taoutel, Contribution 4
Dhistoire d’Alep|Wathd’ik ta’rikhiyya ‘an Halab,
3 vols., Beirut 1958-62; Alfred C. Wood, 4 history
of the Levant Company, London 1935. The Turk-
ish historian Na‘imi [¢.v.] was born in Aleppo,
and devotes some attention to its affairs. For
the present-day situation see N. Chehade, Aleppo,
apud The new metropolis in the Arab world, ed.
M. Berger, New Delhi 1963, 77-102 (Arabic version:
Takhtit al-mudun ji’l-dlam al-‘arabi, Cairo 1964,
187-210). The inscriptions have been published,
independently of the works of J. Sauvaget, by
E. Herzfeld, CI A4, part ii, Northern Syria, Inscript-
ions et monuments d’Alep, Cairo 1954-5.
(J. SAUVAGET*)
AL-HALABI, BurnAn aL-Din IBrAHIM B. MuU-
HAMMAD B. IBRAHIM, a famous Hanafi author.
Born in Aleppo, he studied first in his native town
and later in Cairo, where Djalil al-Din al-Suyitl
{g.v.] was one of his teachers; then he went to
Istanbul where he lived for more than fifty years,
finally becoming imdm and khatib at the mosque of

sultan Mehemmed II Fitih, also teacher of the

recitation of the Kur’an at the Ddr al-Kurra®
founded by the Grand Mufti, Sadi Celebi (d. 945/
1538-9). He was deeply learned in Arabic language,
tafsir and kird’a, hadith, and particularly fikh. He
led a retired and unworldly life, devoted to study,
teaching and writing. One personal feature known
of him is his hostility to Ibn Arabi {¢.v.]. He died
in 956/1549, more than go years old.

His main work is the Muliaka ’I-abhur, a handbook
of the furi® according to the doctrine of the Hanafi
school. It is based on four works, the Mukhtasar of
al-Kuduri [¢.v.], the Mukhtar of al-Buldadji, the
Kanz al-daka’k of Abu ’1-Barakat al-Nasafi [¢.v.],
and the Wikayat al-riwdiya of Burhan al-Din
Mahmad al-Mahbadi (on whom see Ahlwardt, cat.
Berlin, no. 4546). Completed in 923/1517, it had an
immediate success, acquired very numerous com-
mentaries {the two most popular ones are the
Madjma® al-anhur of Shaykh-zade, d. 1078/1667,
and the Durr al-muntakad of al-Haskafi, d. 1088/1677),
was translated into Turkish and commented upon in
this language (e.g., by Muhammad Mawkifati, who
wrote about 1050f/1640), and became the authoritative
handbook of the Hanafi school in the Ottoman
Empire. The account of the legal system in the
Ottoman Empire in I. Mouradgea d’Ohsson, Tableau
général de UEmpire oltoman (Paris 1787-1820 in
3 vols., 1788-1824 in 7 vols.), is based on this work.
It has often been printed, and was partly translated
into French by H. Sauvaire (Marseilles 1882).

Very popular, too, were the two commentaries which
Ibrihim al-Halabi wrote on the Munyat al-musalli
of Sadid al-Din al-Kagshghari (an author of the 7th/
13th century). The larger one, called Ghunyat al-
mutamalli (or al-mustamli), is an exhaustive treat-
ment of all questions concerning ritual prayer, and
it was highly praised for its clear and attractive
style.

Directed against Ibn ¢Arabi are his Ni‘mat al-
dhari‘a fi nusrat al-shari‘a, and his Tasfik (sic) al-
ghabi fi'l-radd ‘ald Ibn Arabi (cf. Hadjdji Khalifa, ed.
Fliigel, ii, no. 2973).

Ibrahim al-Halabi was well aware of Hanafi works
produced in India, and he made an extract of the
Fatawa Tatirkhiniyya, compiled by order of
Tatarkhan (d. soon after #52/1351), a nobleman at
the court of Muhammad II Tughlak (726/1324-752/

1351), but his fame does not seem to have spread to
any considerable extent to that other great centre of
the Hanafi school.

On these and his other writings, see Brockelmann,
I1, 570 f., S II, 642 {., also Brockelmann, I, 478, S I,
659 .

The main sources for Ibrahim’s biography are the
reports of two near contemporaries of his, Taghkoprii-
zide ([¢.v.] (d. 968), al-Shakd’ik al-nu‘maniyya
(transl. O. Rescher, Konstantinopel-Galata 1927,
311 f.}, and Ibn al-Hanbali (d. 971; cf. Brockelmann,
483). This last has not been directly accessible so
far, but it is quoted in the accounts of the later
biographers, most reliably by Muhammad al-
Tabbakh. The Kawdkib al-sd*ira bi-a‘yin al-mi’a al-
‘dshira of Nadim al-Din al-Ghazzi (Jounieh 1949, ii,
77) contains, in addition, some authentic recollections
of the father of the author. The entries in the cata-
logue of Hadidji Khalifa (ed. Fliigel, vi, nos. 12848,
13320, etc.) are invaluable for the additional in-
formation they give. Ibn al-‘Imad, Skadhardt al-
dhahab, vii, year 956, is a poor extract from the
earlier biographies, but Muhammad Righib al-
Tabbakh, 7% m al-nubald® bi-ta’rikhk Halab al-
Shahba®, v, 569-572, is perhaps the most reliable digest
of the earlier biographical sources.

Bibliography: given in the article.
(J. ScHACHT)

AL-HALABLI, NGrR aL-Din B. BurHAN AL-DIN
€ALl B. IBRAHIM B. AHMAD B. ‘ALl B. ‘UMAR AL-
KAHIRT AL-SHAFI‘l, Arabic author. He was born
in Cairo in 975/1567-8 and pursued the usual studies.
His main teacher was the famous Shifi‘i Shams al-
Din al-Ramli. Later on he taught at the Madrasa
al-Salahiyya. He died in Cairo on 29 Sha‘ban 1044/
17 February 1635. His best known work is the
Insan al-‘uyin commonly known as al-Sira al-
Halabiyya. It is a biography of the Prophet, written
at the request of Abu ’l-Mawahib b. Muhammad
al-Bakri, then head of the leading Shaykh-family
of Egypt. The work is based on two earlier bio-
graphies, viz. ‘Uy#an al-athar by Ibn Sayyid al-Nash
{g.v.] and al-Sira al-Sha’miyya by al-Salihi, but it
also contains materials taken from other sources.
It found a wide circulation, was printed several
times and translated into Turkish. For mss of it
and of its abridgments see Brockelmann II, 307
and S II, 418. Amongst his other writings enume-
rated by al-Mulibbi, we may mention al-Nastha al-
Alawiyya fi bayan husn tarikat al-sada al-Ahmadiyya
in defence of the Brotherhood of Ahmad al-Badawi
{g.v.].

Bibliography: Mulibbi, Khulisat al-athdr,

iii, 122 ff.; Brockelmann II, 307 and S II, 418.

(J. W. FUck)

HALAL wa HARAM [sce SHARI‘AL

HALET EFENDI, Mehmed Sa‘id, Ottoman
statesman, was born in Istanbul ca. 1175/1761, the
son of a kddi, Hiiseyn Efendi, from the Crimea. He
was educated in the house of the Shaykh al-Islam
Sherif Efendi. He served under various provincial
governors in Rumeli and as Ketkhuda {¢g.v.] of the
#nd’b of Yefiishehir Fener (Larissa). On returning to
Istanbul, he became closely attached to Ghilib Dede
[g.v.], the sheykh of the Mewlewi convent at Ghalata, a
connexion which enabled him to complete his literary
education. He was at this time serving as secretary
to certain Ottoman dignitaries, such as Kassab-
bashi Mehmed Agha and later the Phanariot Kalli-
makhi; shortly afterwards the favour of the ketkhudd-i
rikab-1 hiimdydn Mustafi Reshid Efendi procured
him a place among the khwddjegan [g.v.).
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On 4 Ramadin 1217/29 December 1802 he was
appointed ambassador to France, with the rank of
bash-muhdsib. His mission to Paris was a failure, but
it enabled him to learn about the Western world.
After his return to Istanbul (late 1806) he was ap-
pointed beglikdii wekili and on 23 Rabi¢ I 1222/31
May 1807, two days after the revolution which deposed
Selim III, was promoted to the post of re’s al-kiittab
[g.v.]. At the request of the French ambassador Sebas-
tiani, who alleged that he was pro-British in his
policy, he was dismissed on 5 March 1808 and exiled
to Kiitahya; this banishment was in fact a fortunate
accident for him, since Mustafa I'V was dethroned on
28 July following. In Sha‘bin 1224/September 1809
he was permitted to return to Istanbul.

The new sultan Mahmiid II sent him on a mission
to Baghdid, where he arrived on 25 Djumiada I
1225/28 June 1810. His task was to persuade the
quasi-independent wali Kii¢iik Siileyman Pagha to
pay various sums due to the sultan. When Siilleyman
refused, Halet Efendi retired to Mosul where, with
the help of the mutasarrifs of Mosul and Baban, he
prepared a military expedition against the recalci-
trant wdli. The expedition was successful, Siileyman
Pasha being murdered and the former ketkhuda ‘Abd
Alldh Agha being appointed in his place.

In 1226/early 1811 Halet Efendi was appointed
ketkhudd-i rikdb-i hiimdydn, and on 5 Shawwal
1230/10 September 1815 nishdndii. He enjoyed the
confidence of Mahmiid II, who sought his advice in
state affairs (for the secret correspondence between
Halet Efendi and the berber-bash? ‘Ali Agha, see
Dijewdet, Ta’rikh?, x, 262-78, xii, 226-8). He sup-
ported the sultan in his policy of subduing the
derebeyis [¢.v.] in the provinces, but he did not favour
the project to abolish the corps of the Janissaries:
indeed he used them as an instrument to maintain
his influence over the sultan. For a time he was so
powerful that he controlled nominations to the posts
of Grand Vizier and of Shaykh al-Islam. According
to Slade, his intimacy with the Phanariots brought
him under suspicion, and he tried to justify himself
by showing ‘as great hatred to the Greeks as he was
supposed to have friendship’ (Record of travels, i, 246).
His fall was brought about by the part he played in
procuring the deposition, in 1820, of Ali Pasha
Tepedelenli [¢.v.] of Yanya; as his rival the re’s al-
kiittdab Djanib Efendi had predicted, the expedition
against ‘Ali Pasha provoked the Greek revolt in the
Morea (March 1821). Accused of being the cause of
this disaster, he was exiled to Konya in Safar 1238/
November 1822 and strangled there a few days later.
His head was brought to Istanbul and was buried
in the Mewlewi convent at (GGhalata, near the public
fountain and the library which he had founded there.

Halet Efendi was a man of great intelligence and
eloquence, whose abilities procured him a predomin-
ant position in the early years of the reign of Mah-
mid II. He maintained this position by appointing
his own creatures to key posts and by sending any
adversary to exile or to death. He was a conservative,
strongly opposed to westernization. His réle in
precipitating the Greek insurrection was disastrous
for the Ottoman Empire.
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Constantinople in 1828, London 1829, ii, 106-8, 131-
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(E. KUraN)

HALETI, ¢Azmi-zipe Mustari (977/1570-1040/
1631), Ottoman poet and scholar, considered
the master of the rubdi in Turkish literature. He
was born in Istanbul, the son of Pir Mehmed ‘Azmi
(d. 990/1582), the iutor of the prince Mehmed (later
Mehmed IIT), who left, besides poems in Turkish,
Eastern Turkish, Arabic and Persian, an expanded
translation of the Anis al-%4rifin of Husayn Wiatiz
and an unfinished translation (later continued by his
son) of the mathnawi Mihr v Mushtari of the Persian
poet Muhammad “Assar (see Rieu, Cat. Persian MSS,
ii, 626; Pertsch, Kat., 843 ff.).

Haleti studied under such scholars as the historian
Sa‘d al-Din, who arranged his first appointment as
miiderris. He soon distinguished himself and was
made miiderris successively at the medreses of
Eyyiub, Sultan Selim, the Siilleyminiyye (1008/1599)
and Wefa (1010/1602).

In 1011/1602 he was made kdd? of Damascus;
there he met the poet Riihi [¢.v.] who mentions him
with praise in a k#‘a chronogram. He was later
(1013/1604) moved to Cairo, where for a short time
he took charge of the office of the beglerbegi, upon the
murder of Hadidji Ibrahim Pagha, but he was
accused of not being firm enough and dismissed.
After a short period of disgrace, he was made kddi of
Bursa, but was dismissed as a resuit of the incursions
of the famous rebel-chief Kalenderoghlu {4.v.]. In
1020{1611 he was appointed kddi of Edirne, but was
moved to Damascus the same year, where he remained
until 1022/1618.

On the accession of ‘Othmian II in 1028/1618
Haletl submitted to the young sultan a petition in
verse, and was again made kddi of Cairo. He returned
to Istanbul in 1028/1619. He submitted a similar
petition to Murad IV, in whose reign he became the
kddi‘asker of Anadolu (1032/1623) and later (1037/
1627) of Riimeli. He was made a miiderris of the dar
al-hadith of the Siilleymaniyye a few months before
he died in 1040/1631 (indicated in the chronogram
on his tomb-stone: Ruh-i pakine dem-be-dem rahmet).
He is buried in the courtyard of a school at Sofuldr
which he had restored.

Despite many vicissitudes, Haletl had, on the
whole, a successful career and reached the second
highest position of his profession ; his diwdn, however,
is full of complaints against Fate, and the jealousy
of intriguing colleagues. The sources generally agree
that Haleti was one of the most learned men of his
time. He wrote and translated many books on law,
and he left a library of several thousand volumes,
most of them annotated in his own hand.

Apart from various religious treatises, he is the
author of: (1) Diwdn, dedicated to Mehemmed III
in its early version. It has not been edited. MSS
contain varying numbers of kasidas, ghazals and
kitas. Some 1nclude his rubdis, some do not. For a
fairly good copy, see Topkap1 Saray1 Miizesi, Hazine
894, which contains 31 kdsidas 721 ghazals, 300
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rubd®is and the Sdki-ndme. Haletl cannot be con-
sidered a major poet, but his diwdn contains many
poems of impeccable form, fresh inspiration and
colourful imagery. He owes his fame and place in
Turkish literature almost entirely to his rubd‘is, for
which reason he has often been compared with
“Umar Khayyam. His r«ba%s are either included in
copies of his diwdn or form an independent risdla,
where they are alphabetically arranged. In both
cases their numbers vary greatly (between 70 and
600}, These ruba‘is, exquisite in form, impeccable in
style and often very personal in expression, are not
always original in subject matter. They treat mostly
the old themes common to most diwdan poets: All
things are ephemeral, Fortune is fickle, life is fleeting,
Fate is merciless, the beloved is cruel, consolation is
to be found in mystic love, etc. But all these thoughts
and’ feelings are so skilfully expressed that poets,
scholars and biographers alike proclaimed him as the
greatest master of rubd‘i (cf. Nedim’s famous verse:
Haleti ewdf-i riba‘ide uéar ‘anka gibi, ‘‘Haleti soars
in the topmost heaven ot rubd‘i like the ‘Anka”).

(2) Saki-name (the Book of the Cup-bearer), a
mathnawi of 520 distichs in mutakdrib, which
Haletl wrote following the vogue of the time, when
many poets produced works of varying length in
this genre, introduced from Persian. It consists of -a
short introductory prologue followed by 15 sections
(makdles) and an epilogue (khatm-i kelam). Following
the pattern, Haleti uses this genre to glorify mystic
love symbolized by wine, elaborates on the transience
of worldly things and mocks the ostentatious
practices of the hypocritically devout; finally he
invites all ““men of heart” to join in drinking this
wine and become brothers.

(3) Miingke’dt, a collection of the letters Haleti
wrote to various important personalities of the time.
Although they are written in the usual flowery and
bombastic insha> style, they contain a number of
enlightening references to events and personalities of
the time.

Bibliography: Katib Celebi, Fedhleke, ii, 135;
Riyadi, Tedhkire (in MS), s.v.; Fa’izi, Tedhkire
(in MS), s.v.; ‘Ata’, Hadd’k al-hakd>k, 739-41;
Gibb, Ottoman Poetry, iii, 221 ff.; A. C. Yontem,
art. Hdlett, in I1A4; Rieu, Cat. Turkish MSS, 96b;
Istanbul Kiitiiphaneleri tirkge yazma divanlar
katalogu, ii, 264-8. (Fauir 12)
HALFA> (a.), alfa-grass, esparto-grass.

This name is generally used, loosely, of two rather
similar plants: the true alfa-grass (stipa temacissima)
with leaves folded into a half-sheath and ears which
somewhat resemble those of barley; and the lygeum
or esparto-grass or “‘wild alfa” (Iygoeum sparium), a
smaller plant which has stiffer leaves. The former
grows in mountainous districts and on high plateaus;
in Tunisia it is called halfd> riisiyya and geddim; the
Jatter prefers low-lying ground (halfd®> mahbila,
senndgh). Although it is difficult to recognize them
at first, the experienced eye can distinguish the
yellow-green of alfa-grass from the blue-green of
esparto-grass. A field of alfa or a pre-Saharan steppe
pasture where alfa is predominant is sometimes
given the name zemla.

The true alfa flourishes in the area extending from
the Dahra of Morocco to beyond the Djabal Nafisa
in Libya and including the Ksir Mountains, the
plateau of the Awlad Sidi Shaykh, Djelfa, B Sa‘ada,
the Bi Tileb and the Ma‘adid, in Algeria, and the
High Tell, the djabals situated to the south of the
Dorsal, the chain of the Matmita and the plateau of
the Hawiya, in Tunisia. This alfa is sometimes sub-

divided into “‘sparterie’” alfa, with very fine stalks
about 40 centimetres long, which have a regular
diameter, and ‘‘paper-making’’ alfa, with coarser
stalks of varying length.

Usually only the true alfa is used to make pulp for
paper-making, since the discovery, in the 1850’s, by
Thomas Routledge of Eynsham of the possibilities of
its use in this industry. The wild alfa or esparto-grass,
although its fibres are equally suitable for paper-
making, is preferred for sparterie (see below) and
rope-making. They are, however, to a certain extent
interchangeable.

The alfa fields have given rise to many juridical
problems. Originally the state of Tunisia tended to
consider the alfa areas as its domain and to instal
there workers to harvest it, and public weighing
officials. Soon, however, there developed a system of
‘“‘concessions’’ with privately employed workers.

The season for the harvesting of alfa, but not of
esparto-grass, is officially fixed from September 1st
to April 3oth, the spring months being left to allow
the plant to grow again. The harvesting is done by
women and consists of separating the fibrous stalk
from the sheath by a sharp pull done with the help
of a rod (mogla®) 30 centimetres long. The woman
takes a handful of stalks (mozla), twists them round
the rod, and, with a brisk action, separates them from
the rhizomes. The product of the harvest, first
collected into hanks (zerza), then bound into sheaves
(hndg) of from 10 to 12 bunches, is put into a wide-
meshed net (djeyyaba, shabka) to be carried to the
public weighing machine in the market place
(monshra). A good worker can gather as much as
100 kgs. in a day. Among the Awlad Aziz (Maknasi)
a woman’s harvesting ability is considered as part
of her dowry. After being weighed, the alfa is put into
stacks (g#m) in the stack-yard to dry thoroughly.
After a week it is put into bales which are piled
up (festif) to await transport by train or lorries to
wholesale markets or factories.

In Tunisia, the markets, the first of which were
set up at Sousse and Kayrawin, multiplied with the
building of the railway between Hanshir Swatir and
Sousse. Local markets were set up near the stations:
Hagdjeb al-“Uyin, Sbeytla, Kasrin, Thelepte, Haydra,
in the High Tell. Centres at Mazzina, Sened,
Maknasi, Kafsa, Sidi Bu Zid, Fayd and Bir Hafey
supply alfa to Sfax or to the recently built cellulose
factory at Kasrin.

In addition to this industrial use there should be
mentioned some uses of alfa in local handicrafts. In
Hergla, the Chebba and Kerkena it is used for
plaiting the special baskets (shwdmi) which are used
for holding the pulp of crushed olives when it is put
under the press to extract the oil. In Zriba, Takriina,
and the Matmaita it is used for weaving on a high-
warp loom decorated mats with a warp of wool and a
weft of alfa, the stalks being either left in their
natural colour or died red and black; this craft is
done by women and those of Bi Taleb (Algeria) also
excel in it. Alfa is used also to make long plaited
strips (dfira) which are made into hump covers for
camels (bfdsh), double panniers (shdrya) or pairs of
saddle-bags (zambil), grain silos (gambiit, rwina)
which are stored in the ksars of the south or in the
court-yards of cave-dwellings, sleeping mats, and even
sandals (tarbdga), which consist of a simple sole
fastened to the foot by two or three thongs which
are passed between the toes and round the side of the
foot and fastened in front. If soaked in lukewarm
water alfa can if necessary be twisted into ropes.

In southern Tunisia alfa is used also as fodder for
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camels. In spring the semi-nomadic camel-owners
graze them on the surrounding alfa-growing plateaus.

Esparto is more easily worked than alfa risiyya
and there are two methods of using it. A. Louis (Iles
Kerkena, i, 343-56) describes the various processes
which transform esparto: from the bale to the soaked
fibre (drying, baling, steeping in the sea, drying
again, silage) and from the beaten fibre to useful
objects.

Fibre which has been steeped in sea-water and
beaten on a round stone or a wooden block, then
twisted (feftil) once, is made into string or thin ropes
(shrit, khazma, mradda), thick ropes for drawing up
water from wells or for haulage (kbal, djarr) and even,
after being twisted again on an implement for
twisting the strands (raghla), ropes for fishing boats.
Twisted cords of esparto are used also for making
nets for carrying loads, camel harnesses, sacks and
for the partitions of fish-traps, in fact in many
objects in current use in agriculture and fishing.

Esparto which is simply soaked and not beaten is
used for plaiting. The plaits are then joined to make
double donkey-panniers, hump covers for camels,
saddle bags, carriers for water-coolers (ndgla), and
various other everyday objects similar to those made
from the true alfa.

This is a family craft and many are skilled in it
(though it is agreed that the inhabitants of Kerkena
are specialists in twisting and plaiting alfa), hence
the proverb ‘“A house without alfa is a deserted
house”.
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HALT [see maLy).

HALI, Ku¥ipja ALTAF Husayn, Urdi poet.
His ancestor Kh¥adja Malik ¢All came to India in the
reign of Muhammad b. Tughluk and was appointed
kddi of Panipat. Hall was born at Panipat in 1837.
His father died when he was nine years old; but in
spite of the drawback in his early education he
studied Arabic and Persian grammar and elementary
logic in Dihli, and in 1856 occupied a petty clerical
post at Hisar. After the Mutiny in 1857 he remained
unemployed for four years and during this period
studied exegesis, tradition, philosophy, logic and
Arabic literature. About this time he began to
compose Urdia poetry on the advice of Ghalib {g.v.]
whose pupil he became, though he confesses that he
was more influenced by the straightforward express-
ion and lack of exaggeration in the verses of his
patron Nawwab Mustafda Khan ‘Shayfta’ in whose
service he remained as a courtier until 1869. Then,
on Shayfta’s death, he took up a post in the Pandjab
Government Book Depot at Lahore to revise the
text of Urdd translations of "English works. This
brought him indirectly in touch with the content
and values of European literature which came to
exercise considerable influence on his critical outlook.
In association with Muhammad Husayn Azid [see
AzAp] and with the encouragement of English
officers of the Department of Education in the
Pandjab, he founded a new school of Urdi poetry,
which adopted the mathnawi for realistic themes
related to Indian life and background. His famous
mathnawis Munddjat-i Bewd, Barkhdrut, and Hubb-i
Watan belong to this period. He also widened the
scope of the ghazal and enriched it with a deep
ethical tone.

The most powerful impact on Hal’s mind was that
of Sayyid Ahmad Khin [¢.v.] whose movements of
educational and social reform he began to support in
his articles from 187r, whom he came to know better
when he moved from Lahore to Delhi to join there
the teaching staff of the Anglo-Arabic Sckool, and on
whose suggestion he composed in 1879 Musaddas-i
madd-o djazr-i Islam (popularly known as Musaddas-¢
Hali). This work revolutionized Urdii poetry by
introducing into it the dynamics of pan-Islamic
revivalism and paved the way for Urdi and Indo-
Persian political poems which became a powerful
means of religio-political propaganda in Muslim
India. In 1887 Hali resigned from the Anglo-Arabic
School on being awarded a pension by Haydarabad
State and dedicated himself to a life of scholarship
until his death in 1914.

The Diwdn of his Urdu ghazals published in 1893
revived in Urda the moral trend of Sa‘di [¢.v.] whese
biography Hali had published in 1884. The collected
edition of Hali’s Arabic and Persian prose and verse
appeared in 1914. Between Ghalib and 1kbal [¢.v.],
and as a link between them, Hali is regarded as a
poet of stature with whom begins the era of western-
ized Urdi poetry with a strong Islamic orientation.

As a biographer and critic he holds a high position
in Urdi literature. His study of Ghalib (Yddgdr-¢
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Ghalib) appeared in 1884 and of the life and work of
Sayyid Ahmad Khan (Haydt-i Djdwayd) in 19o01.
The long introduction (popularly known as Mukad-
dama-i shi‘r-o shari) to his Urda Diwdn marks the
beginning of the modern standards of literary criti-
cism in Urda.
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(Aziz AHMAD)

HALIDE EDIB (see KHALIDE EDIB].

HALIMA, a mare, or a valley, or a Ghassinid
princess, after whom was named one of the most
famous of all the ayydm [g.v.] of pre-Islamic Arabia,
sometimes identified with the yawm of ‘Ayn Ubagh.

It is possible that yaswm Halima was the ‘“day”
which witnessed the victory of Ghassin over Salih
fg.v.]late in the 5th century A.D. But more probably,
it represents the victory of the Ghassanid al-Harith
b. Djabala over the Lakhmid al-Mundhir b, al-
Nu‘min, who was killed in the encounter. If true,
the battle would have taken place in June, A.D. 554,
at the spring of “‘Udhayya, in the district of Kinnasrin,

Bibliography: Ibn al-Athir, i, 398-404;
Yakat, i, 73-4, ii, 325-6; Michael the Syrian,
Chronique, French trans. by J.-B. Chabot, Paris
1901, ii, 269; G. Rothstein, Die Dynastie der
Lakmiden in al-Hira, Berlin 1899, 83-7.

(IRFAN SHAHID)

HALIMA BINT ABI DHU’AYB. foster-
mother of the prophet Muhammad. She and
her husband belonged to the tribe of Sa‘d b. Bakr,
a subdivision of Hawizin. Muhammad was given to
her to suckle from soon after his birth until he was
two years old. Well-to-do families thought desert-life
healthier for infants than that in Mecca. Some modern
scholars have doubted the whole episode, but
Muhammad probably lived with this tribe for a time.
After the battle of Hunayn he honoured his foster-
sister al-Shayma, and responded favourably when
men of Sa‘d b, Bakr, negotiating for the return of
their captured women, pleaded their milk-relation-
ship to him. Further stories connected with the

desert residence are legendary: Halima and her
family prospered miraculously while Muhammad was
with them; she therefore asked to be allowed to keep
him for a further period after weaning, but while he
and his foster-brother were herding lambs, two men
cut him open, purified his heart with snow and
returned it to his body, and Halima, fearing demonic
possession, hastily took him back to his mother.
Bibliography: Ibn Hisham, 103-6, 856-7, 877;
al-Wakidi (tr. Wellhausen), 350, 364, 377; Tor

Andrae, Die Person Muhammeds, Leipzig 1917,

34, 53; F. Buhl, Das Leben Muhammeds, Leipzig

1930, 116 f.; Watt, Muhammad at Mecca, 33-5;

idem, Muhammad at Medina, 99 f.

(W. MONTGOMERY WATT)

HALK aL-WADI (the “throat”, or the “gullet”
of the wadi), in French La Goulette (from the Italian
form Goletta), township situated on the coastal
strip which encloses the wide but very shallow lagoon
of Tunis (less than 3 feet deep), to the north of the
channel by which it is linked to the sea. After the
ports of Carthage were abandoned, this became the
port of Tunis; for a long time it had no artificial
improvements, the ships anchoring at the entrance
to a channel which had to be constantly dredged.
There goods were trans-shipped onto flat-bottomed
boats which carried them to Tunis, 10 kilometres
away, at the west of the lagoon, as is described by
al-Idrisi as early as the 6th/12th century (Description,
112{131). The entrance to the channel was guarded
to the north by a fortress which is probably the
“‘castle of the chain” mentioned by al-Bakri in the
preceding century (Description, 85); it was used for
defence and as a customs post. When La Goulette
and Tunis were captured fiom the Hafsids in 940/1534
by Khayr al-Din (Barbarossa), the fortress was
extensively rebuilt and became a strong bastion. The
following year, however, it was seized by the Emperor
Charles V who left a garrison there. During his reign
and that of Philip II, the bastion was incorporated
in a large citadel. But in Rabi¢ 1T 982/August 1574,
the Turks, under the command of Sindn Pasha and
Uladj €Ali, drove the Christians permanently from
Tunis and La Goulette. The Turks restored the old
fortress, but demolished the other parts of the citadel,
of which only the substructure now remains. La
Goulette remained until the end of the 12th/18th
century a haunt of corsairs, which was scarcely
disturbed by the demonstrations of European fleets.
Under the Bey Hammuada (1782-1814), the fortifi-
cations were completed: in about 1829, the traveller
Nyssen saw there a second fort (to the south) and
several batteries. The Bey Ahmad (1837-1855) built
there an arsenal and a summer palace. La Goulette
was the first Tunisian port; between 1861 and 1865
in particular, it ‘“was visited by an average of over
600 ships each year, carrying a total of 80,000 tons”,
which comprised 909, of the imports and 45% of the
exports of the Regency (Ganiage, 55-6). In 1872,
that is to say nine years before the establishment of
the French Protectorate, La Goulette was linked to
Tunis and to the palace of the Bardo by a railway
track, which never, however, offered serious compe-
tition to the inconvenient small boats.

With the construction of the port of Tunis at the
end of the lagoon and the digging out in the mud of a
channel 10 kilometres long and 7.5 metres deep, La
Goulette became, after 1893, the outer harbour of
the capital, with a basin of eleven hectares which
now permits ships with a draught of up to 10.5
metres to come alongside: iron ore and phosphates
from the Haut Tell are loaded there and hydro-
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carbons and coal are unloaded; it contains the main
electricity station, whose output has recently
doubled. This outer harbour is shortly to be enlarged.
There has long been a settlement to the north of the
bastion—a fishing village whose inhabitants are
mainly of Italian origin and which has become a
seaside resort and a popular suburb of Tunis. In
1926 La Goulette had a population of 7,400, of
whom 2,000 were Jews and nearly 4,000 Europeans,
two-thirds of the latter being Italians; in 1956 its
population was 26,300 (including 10,150 Europeans
and 3,300 Jews, who have almost all left since
Tunisia became independent).

Bibliography: Bakri, Description de I'Afrique
septentrionale, Fr. tr. de Slane, 2nd ed. 1913;
Idrisi, Description de UAfrique et de UEspagne,
tr. Dozy and De Goeje, Leiden 1866; Ch. Monchi-
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(J. DEspo1s)

HALKA, as a term of Sufism {see TAsAWWUF].

HALKA (literally “circle”, ‘‘gathering of people
seated in a circle”, and also “‘gathering of students
around a teacher”), among the Ibadi-Wahbis of the
Mzab [g.v.]areligious council made up of twelve
Sazzdba (‘‘recluses”, “‘clerks”; on the exact meaning
of this word, see R, Rubinacci, Un antico documento
di vita cenobitica musulmana, 47-8), and presided over
by a shaykk. On the mystical sense of kalka, the
Kawad‘id al-Islam of al-Djaytall (¢.v.], which is the
most complete code of the Ibagi sect (written prob-
ably in the first half of the 8th/14th century), says:
“On their arrival the members of the assembly must
seat themselves to form the circle (halka), leaving no
space between them; for spaces delight the devil
and let him in”’. Each Mz3bi town had such a council,
which met in the town mosque, in the chief mosque
if there were more than one. Originally the palks was
simply those who assembled around a Muslim legal
scholar or theologian, which later, among the Ibadis
of Wargla [¢.v.], of Wadi Righ [¢.v.] and in particular
among those of the Mzib grew into a ‘“council of
recluses” to which the whole existence of the Mzabi
cities was subject. In fact, before the French annex-
ation of the Mzab (1882), the Ibadi halkas in the
Mzabl towns took precedence over the djama‘as, i.e.,
the municipal councils which directed the affairs of
the town.

The first mention of the kalka among the Ibadis of
the Maghrib is found in the chronicle of Abii Zaka-
riyya® Yahya b. Abi Bakr al-Wardjilani [¢.0.], in the
account concerning the two famous 4th/1oth century
Ibadi skaykks, Abu ’I-Kasim Yazid b, Makhlad and
Aba Khazar Yaghlid b. Zaltaf, These shaykks, who
were natives of the town of al-Hamma in the Tunisian
Djarid and who belonged to the Zenita tribe of the
Bana Wisyin, were very active, particularly under
the Fatimid caliph Abii Tamim al-Mu‘izz li-Din Allih
(341-65/953-75). Al-Dardjini (¢.v.] includes them
among the Ibadis belonging to the seventh {abaka
(“‘class’), which corresponds to the first half of the
4th/1oth century. According to Abu Zakariyya® al-
Wardjilani, Abu ’l-Kisim and Abd Khazar formed

part of a kalka and all the Ibadi-Wahbis ‘“who wished
to be informed in the humane sciences, the science of
good behaviour and the traditions of holy men, came
to learn from them so that they soon gained a con-
siderable reputation’. Abu ’l-Kasim, who was a very
rich man, was enabled by his wealth to feed them and
provide for their needs. Unfortunately apart from
these facts nothing is known of the organization of
the kalka. It is known, however, thanks to Abi
Zakariyya® al-Wardjilini, that Abu ’l-Kasim’s dis-
ciples were not allowed to marry, which reminds us
of one of the obligatory rules imposed on the “azzdba
by the great Ibadi reformer Aba ‘Abd Allih Muham-
mad b. Bakr (whom we shall mention later), namely
that of celibacy (nevertheless Abu ’l-Kasim, who
was the shaykh of the halka, did have a wife, a fact
which disturbed him greatly). It seems therefore that
celibacy was considered essential for a member of the
halka already in this “prehistoric” stage of the insti-
tution as represented by the group of students pre-
sided over by Abu ’'l-Kasim. There is reason to sup-
pose that a ‘“‘council of recluses”, composed, as will
appear below, of twelve members grouped around a
shaykh, existed also at a still earlier date among the
Nukkar [¢.v.], an Ibagdi sect which was hostile to the
Ibadi-Wahbis. In fact, according to a passage in Ibn
Khaldiin’s history of the Berbers, the famous po-
litical head of this sect in the first half of the 4th/
1oth century, Abd Yazid Makhlad b. Kaydad [q.v.],
had with him Abi ‘“Ammair ‘Abd al-Hamid al-A“ma3,
accompanied by “twelve other persons of influence”,
with whom he went from the Bildd al-Djarid into
the Aurés (in about 331/942-3), in revolt against the
Fitimids. Since Abdi ‘Ammir was teaching in the
first half of the 4th/roth century in the Bilad al-
Dijarid (at Tazer or at Takyis, i.e., Kriz Tagyiis, the
ancient Thiges), where he was the teacher of Abi
Yazid Makhlad b. Kaydad, it may be that Abu
’l-Kasim Yazid b. Makhlad and Aba Khazar Yaghla
b. Zaltaf, who were natives of another part of the
Bilid al- Djarid, were influenced in their ideas on the
halka by the existence of the Nukkarl council of
twelve. Among the pupils of Abii Khazar Yaghli b,
Zaltaf was Abi Muhammad Wislin/Waislan b.
Ya‘kiib, a famous Ibadi scholar of Djarba [¢.v.], who
is classed by al-Dardjini among the persons of the
eighth fabaka (second half of the 4th/roth century).
According to al-Shammaikhi [¢.v.], he also presided
over a halka in his native island.

To the following tabaka (first half of the sth/rxth
century) there belonged another Ibadi scholar who
was a native of the Bilad al-Djarid: Abl ‘Abd Allah
Muhammad b. Bakr, who was responsible for the
first rule concerning the constitution of an Ibadi-
Wahbi kalka. Abii ‘Abd Alldh studied in the Bilad
al-Djarid under the direction of the skaykhs Abu
Nuh Sa‘id b. Zanghil and Abii Zakariyya®> b. Aba
Miswar, who lived in the second half of the 4th/1oth
century. After the death of AbG Nah, Abd Abd Allah
Muhammad b. Bakr went to Kayrawan to perfect
his knowledge of Arabic language and grammar.
Then, after returning to the Bilad al-Djarid, he
settled at Takyis, whence he next went to the Wadi
Righ (Oued Righ). It was in this oasis that he or-
ganized his hkalka, at the request of some young
Ibadi-Wahbi students from Djarba, where they had
already heard of this institution. This took place in
the year 409/1018-9, and hence the cave in the Wadl
Righ which was fitted up to be the seat of this kalka
was given the name of “ninth”. It was apparently in
this cave that Abli ‘Abd Allah drew up the rules of
the kalka (in Arabic Siyar al-kalka). There exist two
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very similar versions of these rules, vne of which is
contained in the Kitdb Tabakat al-mashayikh of al-
Dardjinl (7th/x3th century) and another in the
Kitab Dijawahir al-muntakat of al-Barradi (beginning
of the gth/i5th century). The critical edition of the
Siyar al-halka based on these two versions i¢ by
M. R. Rubinacci. This document shows that - the
members of a halka were known as ‘azsaba (singular
form: ‘aszabi). They were distinguished from the
laity by their tonsure (they had to shave their heads
completely) and by their simple white habits. New
members were admitted to this council only after a
very detailed investigation. At the head of a kalka was
a shaykh, who retained this position until his death.
He governed the ‘azzdba, took charge of the adminis-
tration, judged, and taught, being responsible for the
material possessions (kubus) and the spiritual well-
being of the halka. He was assisted by a khkalifa who
might take his place if necessary. It was he also who
appointed certain experts (inspectors, ushers) known
as ‘urafd® (singular: ‘arif), one of whom supervised
the collective recitation of the Kur’in, while another
took charge of the communal meals, and others were
responsible for the students’ education, etc. All the
time which the azzdba had free after the performance
of their professional duties was devoted to prayers
and other pious exercises, important among them
being the five religious meetings per day, devoted
to the recitation and the explanation of the Kur’in.
Two of these meetings, one of them held in the middle
of the night, were presided over by the skaykk of the
halka. The shaykh concerned himself also with teach-
ing the students, While the main body of the ‘azzdba
went about its professional occupations, an ‘arif pre-
pared the communal meals of which there were two
a day (in the morning and after the ‘asr prayer). The
lives of the ®azzdba were subject, according to the
rules laid down by Aba ¢Abd Allah Muhammad b.
Bakr, to a severe discipline. They were governed by
a strict moral code and any misdemeanour was
punished immediately.

Tradition also attributes to Aba ‘Abd Allzh a
missionary zeal, considering him to have been the
most active agent in disseminating and popularizing
Ibadism in the northern Sahara. It is in fact mainly to
him that is attributed an achievement which had
far-reaching consequences in the history of African
Ibadism: the conversion of the Banii Mus‘b, a
Berber tribe settled in the Tadmayt, in the area of the
present-day Mzab, which until then had adhered to
the Mu‘tazili doctrine. By this he helped to determine
and to a certain extent to facilitate the foundation
of the oases which were later all to be known by the
general name of Mzib and to become the refuge of
the Ibadis of the Maghrib (after the fall of Ibadism
in the Wadl Righ and the Wargla oasis) and a place
where the institution of the kalka became the su-
preme religious council of the sect, which in some
respects replaced the theocratic government of the
former Ibadi imdms of the Maghrib. After the death,
in 440{1048-9, of Abd ‘Abd Allah Muhammad b.
Bakr (who had settled, towards the end of his life,
in the Wargla oasis), it was his disciple Abu ’I-Khat-
tib ¢Abd al-Salim Mansir b. Abi Wazdjan who con-
tinued the work which his master had begun. It was
at this time also that the ‘azzdba of the Wadi Righ
decided to write a primarily juridical work for the
benefit of their ‘“‘novices”. They produced the Diwdn
al-ashyakh, consisting of 25 volumes.

In the first half of the 6th/12th century there lived
the Ibadi skaykk and scholar Abu Zayd °Abd al-
Rahman b. al-Ma‘la (b. al-Mu‘alla), who built up

the organization of the palka. He was the founder of
a halka which was held in the mosque of the town
of Tighiirt (Tuggurt) in the Wadi Righ. It was prob-
ably for this council that Abd Zayd drew up a rule
which we find mentioned by al-Dardjini and by al-
Shammaikhi. This seems to be the beginning of the
use of mosques for the Ibadi kalkas.

After Abd Zayd, it was Abd ‘Ammiar ‘Abd al-
Kaifi al-Tindwati al-Wardjlani who made a consider-
able contribution to the definitive elaboration of the
rules of the halka. Abidi ‘Ammir, one of the most
eminent Ibadi scholars of the period, originated from
the Berber tribe of the Tiniwat, from the fraction
which had settled in the Wardjlan (Wargla) oasis.
He lived in the first half of the 6th/i2th century.
After having begun his studies in this oasis, he went
to Tunis, where he studied among other things the
Arabic language. Then he performed the Pilgrimage
to Mecca. He died at Wargla and was buried there.
He is renowned in the history of Ibadism for the part
he played in the organization of authority in the
Ibadi communities, helping to centralize this in the
institution of the kalka. He was responsible for the
production for this *‘council of recluses” of a special
code of rules (in Arabic sira) which has to a large
extent retained its importance until the present day
and which today among the Ibadi scholars of the Mzib
is known as Sirat Abi ‘Ammar ‘Abd al-Kifi al-War-
dilani. It is a small work of about ten pages, of
which the Ibadi collection at Krakéw possesses two
manuscripts brought from the Mzab by the late Z.
Smogorzewski and part of which has been translated
into French by E. Masqueray (Chronigue d’Abou
Zakaria, 254-7, note). The ‘azzdba, say these regul-
ations, must cut themselves off from their family and
live only in a retreat. They must pray at night on the
mountain tops. They must wear only woollen clothes;
they must know the Kur’in by heart and must
occupy without complaining the post assigned to
them by the kalka. An ‘azzdbi must be anxious to
possess the Sciences, he must defend energetically
the rights of the weak, and he must maintain order
in the town. The shaykk of the kalka must be intelli-
gent, polite and moderate. He appoints the members
of the kalka and distributes them into three sections,
the first of which consists of him alone. The second
section consists of four other eminent members of the
halka, and they form, with the shaykh, a special coun-
cil which directs all the affairs of the halka (there is
also a full council composed of all the members of the
halka). When one of the members of the special coun-
cil dies, another “azzdbi has to replace him. Among
the members of the halka there is a muadhdhin,
three others teach the children in the school, five
wash the corpses of the dead, one acts as imam and
recites the prayers in the mosque, and two others
manage the possessions of the mosque. One member
of the halka is responsible for distributing the food
to the “azzdba and to the pupils and another super-
vises the cleaning of the mosque.

Al-Dardjini, who was a member of the halka of
Wargla for two years (616/1219-617/1220-1), has given
us a number of details concerning the internal life
of this institution (R. Rubinacci, op. cit., 74-5). It is
interesting to learn that it was composed not only
of the people of Wargla, but also of ‘ezzdba who were
natives of other Ibidi communities, including the
Mzab, such as the pious Aba Yazmi al-Mus®abi, who
had preceded al-Dardjini in the kalka in question by
seven or eight years.

The “council of the recluses” soon became an in-
stitution so closely linked with the Ibadi-Wahbi sect
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that Ibn Khaldin, writing (towards the end of the
8th/14th century) in a passage of his History of the
Berbers (tr. de Slane, iii, 278) of the Ibadi-Wahbi in-
habitants of the Wadi Righ (which he contrasts to
the Nukkiris), refers to them simply as al-Sazzaba.

A halka seems to have existed (but only in an un-
developed form, more akin to a simple gathering of a
group of students round a famous shaykh) on the
island of Djarba, in the second half of the 4th/ioth
century. This institution still existed there in about
916/1510, at the time of Pedro of Navarre’s expedi-
tion against Djarba. The council of the C‘azzdba,
presided over by the legal scholar Abu ’l-Nadjat
Yinus b. Sa‘d, directed at this time the affairs of the
Ibadi-Wahbi inhabitants of Djarba, in this case as-
sisting the ‘“‘governor” of this island, one Abi Zaka-
riyya’, who also was an Ibadi. At the same period,
there were also some Ibadi-Wahbi ‘szzdbas in the
Djabal Naftisa {see AL-NAF(sA, DJABAL], in the
northern part of Tripolitania; they were in communic-
ation with the ‘aszabs of Djarba. In fact “szzdba
existed in this district until very recently. Indeed,
the Ibadi mudir of Djada, who lived in the middle
of the 19th century and who was known to H. Duvey-
rier, bore the by-name of al-‘Azzdbi. In the Berber
description of the Djabal Nafiisa compcsed at the end
of the 19th century, there are mentioned houses be-
longing to the families of the ‘azzdba in the kasr of
Umm al-Djorsan (cf. A. de C. Motylinski, Le Djebel
Nefousa, Paris 1899, 73). It must nevertheless be
admitted that very little is known of the history
and organization of the ‘azzdba in the island of Djerba
and in the Djabal Nafisa.

After the disappearance of the Ibadi-Wahbis from
the Wadi Righ and Wargla, which took place be-
tween the gth/i5th and the 12th/18th century (Ibn
Khaldin still speaks towards the end of the 8th/14th
century of the existence in the first of these oases of a
large number of Ibidis belonging to the various
branches of al-Ibadiyya), the Ibadi kalkas survived in
the kugir of the Mzab where the remnants of the
Ibadi population of these two oases had fled. Ac-
cording to the description of the Mzib given by Leo
Africanus in 1526 (Description de I Afrique, tr. A.
Epaulard, Paris 1956, ii, 437), there were already
six of these kugir, inhabited by a wealthy popul-
ation of merchants. They were apparently al-‘Atf
(el-Ateuf), Bii Nira (Bou Noura), Bani Isdjen (Beni
Isguen), Ghirdaya (Ghardaia), Malika (Melika) and
Sidi Sa“id (this latter being destroyed by the Turks in
the 17th century). To the five of these kugir existing
until the present day must be added a further two:
al-Kardra (Guerara), situated at the extreme east
of the Shebka, and Barriyin (Berrian), situated a
day and a half’s march to the north of Ghardaya.
These two places were founded in the 1xth/ryth
century and are outside the pentapolis which forms
the Mzib proper.

Nothing is known of the history of the palkas of
the Mzab in the earliest times, although local tra-
ditions mention holy men and scholars who were
natives of this country from the first half of the 6th/
12th century (Masqueray, Chronique, 140-2, note).
Apparently this institution did not yet exist in the
Mzib in the time of al-Dardjini, in the first part of
the 7th/r3th century. Indeed the Mzibis who wished
at this time to enter the “council of recluses’” were
obliged to seek a halka far from their native district,
as for example the pious ‘azzdbi Aba Yazmu al-
Mustabi, who entered the kalka of Wargla. In the
8th/14th and the gth{15th centuries there arose among
the Ibadis of the Djabal Nafiisa a revival of theology
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and jurisprudence. The remarkable works written
at this time by al-Djaytili and by other famous
Ibadi writers reached the Mzab, where they re-
kindled the taste for scholarship which had for long
been extinguished in this country. Under the impe-
tus of pious skaykks, among whom should be men-
tioned Abii Mahdi <Isi b. Isma¢il al-Mus‘abi (first
half of the gth/15th century), the Ibadi kalkas of the
Mzib, composed of falaba (‘“‘students’”, plural of
talib, used here in the sense of ‘azzdba), who were
ignorant and had little influence, reformed them-
selves and applied themselves to a religious revival.
It is from this period that there date the numerous
reforms made by the {alaba (‘azzdba) of the Mzabi
kustir. As a result of these reforms, the ‘azzdba of the
Mzib began once again to play a considerable part
in the life of the Ibadi communities of that country,
side by side with the lay municipal councils of the
Mzabi towns. Proofs of this exist from as early as the
beginning of the gth/15th century. It was in fact at
this period (Radjab 8o7/January 1405 and Dhu ’l-
Ka‘da 811/March 1409) that two decrees were issued,
as we read in the first words of these documents,
following unanimous agreement, by ‘‘the madjlis
Wadi Mizib—the {alaba and the ‘awdmm (laity)”.
There is no doubt that the falaba mentioned in these
documents (of which the Ibadi collection at Krakéw
possesses a copy made in 1913 for the late Z. Smogor-
zewski) were merely the delegates of the azzdba of
all the towns of the Mzab who had met together in
one common session. In another document, which is,
however, very late (it dates from the year 1245/1829),
the word {alaba is explained by ‘aszdba. We read in
fact “madjlis ‘aszaba Wadi Mizdb~—talaba and laity”.

The text of the internal regulations of the ‘azzdba
of Ghardaya (tr. A. de C. Motylinski, Guerara depuis
sa fondation, 23-8) dates probably from the first half
of the gth/rsth century. These regulations were
drawn up by the shaykh Abu ’l-Kasim b. Yahya, a
scholar of Ghardaya, who lived (according to local
tradition) in the first half of the gth/15th century.
Adopted with general agreement by the ‘aszdba of
Ghirdaya, these regulations concern their internal
discipline and the organization of the halka. The
document states that these regulations conform ‘to
the traditions handed down by our ancestors”. The
document next refers to the laxity, the disagreement
and the divisions which reigned among the azzdba
of Ghardaya in the period immediately preceding the
production of these regulations. It deals chiefly with
punishments for faults committed by the ‘azzdba (in-
cluding excommunication in the case of an azzdbi who
has committed a sin considered as ‘‘great’), and
with the admission of new members of the kalka (an
examination and a long period cf observation of the
candidate were obligatory). According to the regul-
ations, an “azzdb? might not reveal the secrets of the
halka, on pain of being excluded from the council.
The ‘azzdba were expected to uphold the interests
of those who had suffered wrongs, and to judge im-
partially between rich and poor. The regulations
deal also with the organization of the meetings of
the halka, the hubus which provided for the upkeep
of the mosque and for the support of the ‘azzdba and
talaba, etc. It is interesting to note that they are
silent on the question of the celibacy of the ‘azzdba,
which had formerly been so important.

The part which the ‘zzdba played in the Mzab
immediately before the French annexation of the
country was a very important one. An account of the
history of one of the Mzabi towns, Karira (Guerara),
composed in about 1883 by S Muhammad b. Shetiwi
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b. Slimin, an orthodox Muslim inhabitant of this
town, gives an impressive picture of the importance
of the ‘azsdba in the government of the town. Accord-
ing to this account, the administration of Karara
was in the hands of three institutions: the ‘azzdba,
the djamd‘a of the laity (in Arabic ‘awdmm, which
in the Mzib was used of ‘“‘everyone who is not a
talib’’) and the armed force responsible for maintain-
ing order, composed of soldiers who were known as
makdris. The word makris, of which makdris is a
plural, means in Algerian Arabic “an adolescent of
12-14 years” and in the Mzab “‘an adult fit to carry
arms”. ‘““Twelve talaba”, according to the account of
Si Muhammad, “known as ‘azzdba, and versed in the
Kur’an, were in charge of the mosque and respons-
ible for its upkeep. They instructed the children and
taught the various sciences to the adults, punished
wrongdoers, protected the weak, the widows and the
orphans, ... passed acts and pronounced judgements
according to the law, determined the boundaries of
houses, lands and gardens, and administered the
possessions which the mosques had acquired by
religious donations and which provided food for the
‘azzdba and the {alaba. After them came twelve men
who formed the djamd‘a of the ‘awdmm. They were
responsible for the management of the affairs of the
town, both internal and external, but they could not
interfere in matters which were the province of the
talaba of the mosque (= ‘azzaba). When they had to
deal with a matter which was beyond their compe-
tence, they consulted the twelve ‘aszaba who had
the supreme authority. The djamd‘a of the laity, the
middle authority, was responsible mainly for the
population of the town and the extension of the
oases. After them came twelve men known as ma-
karis who were the police authorities, maintaining
order and arresting wrongdoers and those guilty of
disorderly behaviour”. The makdris also formed a
separate djamd‘a, which, however, possessed no powers
other than those which were delegated to it by the
two other diamd‘as. It must, however, be pointed out
that very often the practice did not correspond with
the theory; for example, in the town of Guerara itself
the lay groups composed primarily of ambitious per-
sons gained the upper hand by by-passing the ‘azzdba
as early as the time of the first internal struggles (end
of the 18th or beginning of the 1g9th century). At the
head of the ‘azzaba (or, by extension, of the talaba)
was a shaykk who, before the French annexation of
the Mzab, was the real president of the Government
Council, the representative of the supreme authority
of each of the towns in the Mzab, which were consti-
tuted, as appears from what has been said above,
as true theocratic republics. These skaykhs and presi-
dents of the Government ceased to exist as such-after
the arrival of the French: thus for example the last
shaykh of this type in Malika, ‘Umar b. Hadidj ‘Isa,
ceased to govern in about 1832. Two exceptions are
known, however: the shaykh of Bana Isdjen, Muham-
mad b. ‘Isa b. Ayyib, who was still governing in
1883, and the shaykh of Ghardaya, Hadidj $alih b.
Kasim, who was assassinated in 1881. The shaykhs
of this type were elected by the ‘azzdba of the in-
dividual towns, but it was necessary to have also
the agreement of the shaykhs of other Mzabi towns.
One of these shaykhs consecrated the person elected
by putting on his head, after a suitable speech, a
white turban, the symbol of his rank. Besides the
councils of the ‘azzdba and of the laity, who were
responsible for the administration of the individual
towns of the Mzab, there was also a diamd‘a, or rather
a general modjlis, composed of the delegates from the

‘aszaba of the whole country (at least two “aszdba
from each town). This djamd‘a, which was responsible
for the most important matters or those matters
which concerned all the Mzabi towns together, met
in the mosque of the cemetery of the shaykk ‘Abd
al-Rahman al-Kurti, situated between Bua Niira and
Bani Isdjen, or in the mosque of the cemetery of the
shaykh “Ammi Sa‘id al-Djarbi, near Ghirdiya.

After the annexation of the Mzab by the French
in 1882, the shaykhs of the azsdba still continued to
wield great moral authority in the Mzabi towns, but
they had already ceased to possess any political
power. Their authority nowadays is limited only to
the “azziba and the falaba of the individual towns of
the Mzab, and to the mosque itself. They also ensure
that the lay population fulfils the regulations ot the
Ibadi doctrine, making use in serious cases of a
tabri’a (excommunication). Within this field the
authority of the ®azzdba and of the shaykh of the
kalka is still very great. They control all the Ibadi
population of the Mzab. The halka still remains the
supreme religious and moral institution of the Mzabis.
Nowadays a Mzabi halka has 12 ‘azzdba members
(sometimes there are 24, 12 of whom, however, are
only substitutes). The ‘azzdba are recruited from
among the falaba, i.c., students (in the Berber of the
Mzab they are called arw, plural srwan), both the
oldest and the most learned, though it is true that
the moral qualifications of the candidates often take
precedence over their learning. One exception only is
known: Bani Isdjen, where candidates for admission
to the local halka are subjected to an examination
(they have to know the whole of the Kur’an by
heart). The candidates must be married, in contrast
to the rule of Abid ‘Ammir ‘Abd al-Kifi al-Wardj-
lani which obliged the candidate to separate from his
wife. The shaykh, who is today primarily a teacher,
teaches the falaba in a mosque. The falaba are super-
vised by an “arif chosen from among the oldest and
most learned of the {rwan. Another arif supervises
the communal meals (which are provided by the
hubus and from gifts). Two or three masters are
chosen from among the ‘azzdba to teach the children
the elements of the Arabic language and also the
Kur’an (such an ‘azzdbi bears the title mu‘allim).
One azzabi acts as imdm, another is mw’adhdhin,
four or five wash corpses, etc. The shaykk elected
from among the members of the kalka by the other
azzdba is the thirteenth member of this council. The
four oldest ‘@zzdba, summoned by the shaykk, form
the special council which acts in more important cases.
The decision of this council is binding (also for the
shaykk himself). The kalka meets in the town mosque
and the meetings of the azzdba are always secret.
There are also in the Mzabi towns kalkas composed
of women. These female ‘azzdba have an imam (who
also is a woman), but no shaykk, and the halkas of
women have only a limited power. Thus, for example,
the tabri’a concerning a member of such a kalka may
be imposed only by a shaykk from a kalka of men in
the area.
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HALKA, term used in Ayyubid and Mamlak
times for a socio-military unit which, during most
of the period ot Mamlik rule, was composed of non-
Mamliuks. The sources do not indicate the date of
its foundation, and there is no convincing explanation
of the meaning of its name (for two different views,
see Quatremére, Histoire des Sultans mamlouks, if2,
200-2 and A. N. Poliak, in BS0AS, x (1940-42),
872). The halka had been in existence during most of
the Ayyibid period, being mentioned for the first
time in 570/1174 (see H. A. R. Gibb, The armies of
Saladin, in Cahiers d’Histoire Egyptienne, Cairo 1951,
305, reprinted in Studies on the civilization of Islam,
London 1962, 74). Under Salah al-Din it seems to
have constituted the élite of his aamy. Under his
Ayylibid successors, this unit is mentioned only
rarely, yet it must have preserved a considerable part
of its power and status, for even during the early
years of Mamlik rule it was still very strong. In
those years the halka included a considerable number
of pure Mamliks. The commanders of the unit,
called mukaddami al-halka, held honoured positions,
and are named side by side with the Mamlik amirs
in all important ceremonies. They also served as
envoys to important states, tunctions which were
usually reserved for the khdssakiyya [g.v.]. Their pay
was, however, even in that early period, much lower
than that of the amirs. Originally a mukaddam halka
was entitled to command 40 men during an actual
military expedition (but not after its termination).
With the decline of the kalka this right had only a
theoretical significance.

The members of the kalka were generally called
adindd al-halka, sometimes ridjdl al-halka, and some-
times simply adjndd.

Until the reign of al-Nasir Muhammad b. Kala’an,
we find no clear indications of the decline of the
kalka. During the reign of his father, Kala’in, we
still hear of 4,000 kalka soldiers participating in the
war against the Mongols in 680/1281 as élite troops
fighting in the centre (kalb) of the Sultan’s expedition-
ary force; the number of the Royal Mamliks fighting
in that centre was only 8oo.

The first conspicuous sign of a major decline
appears during the land redistributions (rawk [g.v.])
of the late 7th/13th and early 8th/14th centuries. One
of the chief aims of the rawks, which included the
regrouping and reallocation of the fiets (skfd), was to
reinforce the Royal Mamliks and to weaken the
halka. These moves against the halka were completely
effective, and led to its rapid decline. After the death
of al-Nasir Muhammad it became usual for the
members of the phalka to exchange their feudal
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estates against payment or compensation (mukdyada),
a special department called diwdn al-badal being
established for this purpose. As a result many
socially inferior elements—pedlars, artisans and
other kinds of ‘“common people” (al-stika wa
'l-‘dmma)——joined the halka. Towards the close of
the 8th/14th century the kalka lost practically all its
importance as a fighting unit. Only a few of its
members continued to take part in military expedi-
tions, the majority being left behind in Cairo to
perform guard duties there during the absence of the
main force.

Al-Mu’ayyad Shaykh (815/1412-824/1421), who
tried to rejuvenate the Mamlik army in general,
attempted also to arrest the decline of the palka, but,
as with his other reforms, his success was short-lived.
Sultan Barsbdy (825/1422-842/1438) reversed
Shaykh’s policy towards this unit, and from then
on the halka was on a steady down-grade up to the
very end of Mamlik cule. The very name halka is
gradually replaced by the term awlid al-nds [g.v.],
one of its sub-units.

The halka regiment of Syria, like the whole of the
Syrian military society under the Mamliks, deserves
a separate study, for what is true of the armies
stationed in Egypt does not, in many cases, apply to
the forces stationed in Syria. Generally speaking,
the status of the Syrian province was far inferior to
that of Egypt. Mamlik amirs were usually reluctant
to serve there, and the élite units of pure Mamliks
were concentrated in Egypt, mainly in Cairo. The
Royal Mamliks, the main cause of the hkalka’s
decline in Egypt, had no garrisons in Syria; thus in
Syria the halka was a far stronger and a far more
important element than was its counterpart in
Egypt. The central place which the kalka- units
occupied in Syria may be seen from Khalil b. Shahin
al-Zahirl’s (d. 872/1468) chapter on the Syrian
provinces and their armies (Zubdat kashf al-mamalik,
131-5), where the halka is mentioned repeatedly but
the other units are mentioned only occasionally, if
at all. It is true that some of the figures which this
author quotes refer to the halka’s numerical strength
in the past (kadim®®), but this should be taken as an
indication of the general decline of the armies of
Mamlik Syria and not of the decline of the Syrian
halka in particular (see also Zubda, 103-6, and BSOAS,
xvi, 71-2). The halka survived in Syria, after a fashion,
into Ottoman times (see B. Lewis, in BSOAS, xvi
(1954), 479).

Biblicgraphy: D. Ayalon, Studies on the
structure of the Mamluk Army, in BSOAS, xv
(1953), 448-59 (the reasons tor the halka’s decline
being discussed at 455 f.). (D. AYALON)
AL-HALLADJ (the wool-carder), ABu 'L-MugHITH

AL-HusayN B. MANSOUR B, (MAHAMMA AL-BAYDAWI,
Arabic-speaking mystic theologian (244-309/
857-922). His life, his teaching and his death throw
light on a crucial period in the history of Muslim
culture, and the interior experience which he describes
can be considered a turning point in the history of
tasawwuf. (This article includes, as well as the
article of EI', some extensive additions drawn from
the later works of L. Massignon).

I. — BIOGRAPHICAL DETAILS

Origins. Al-Halladj was born in about 244/857-8
at Tir, to the north-east of al-Bayda in Fars. In
Tir an Iranian dialect was spoken; al-Bayda was an
Arabized town where Sibawayh was born. 1t is said
that al-Halladj was the grandson of a gabr and a
descendant of Abl Ayyib, the Companion of the
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Prophet. His father, who was probably a wool-
carder, left Tiir for the textile region which extended
from Tustar to Wasit (on the Tigris), a town founded
by Arabs, with a predominantly Sunni-Hanbali
population (with, in the country districts, an
extremist Shi‘l minority), and the centre of a famous
school of Kur’in readers. At Waisit, al-Husayn lost
the ability to speak Persian. Before he was 12 years
old, he learned the Kur’in by heart and became a
kafiz. He very early attempted to find an inner
meaning in the teaching of the s#ras and applied
himself to fasawwuf at the school of Sahl al-Tustari.

At Basra. When he was twenty he left Tustarl
to go to Basra. There he received the habit of the
Sifis from ‘Amr Makki, and married Umm al-
Husayn, the daughter of Abu Ya‘kib al-Akta‘. He
did not take any other wives and he and his wife
remained united all their lives, having at least three
sons and one daughter. His marriage earned him the
jealousy and the opposition of ‘Amr Makki. When
he was absent from home, al-Halladi was able to
entrust the support of his family to his brother-
in-law, a Karnaba’. Through the latter, he found
himself in contact with a clan which supported the
Zaydi rebellion of the Zandj [¢.v.], who were con-
taminated in varying degrees by Shi‘l extremism;
this is probably the origin of his persistent but
unfounded reputation as being a Shi‘i d4% or
“missionary preacher”. He retained from this period
some curious and apparently Shi‘i expressions, but
continued to lead at Basra a fervently ascetic life
and to remain profoundly faithful to Sunnism. He
went to Baghdad to consult the famous Safi Djunayd,
but in spite of the latter’s advice, tired of the conflict
which existed between his father-in-law al-Akta‘ and
‘Amr Makki, he set off for Mecca immediately after
the Zandj rebellion had been crushed.

First Pilgrimage. At Mecca he made his first
Pilgrimage, and made a vow to remain for one year
of ‘umra in the courtyard of the sanctuary, in a state
of perpetual fasting and silence. In this he was
trying out his personal way to union with God, and,
going against the discipline of secrecy, began to
proclaim it. ‘“Amr Makki then broke off relations
with him, yet he began to attract disciples.

Khizistan, Khurasan and departure from
Tustar. Having returned to Khizistan, he gave up
the tunic of the Sufis and adopted the “lay” habit
(probably the kaba, a cloak worn by soldiers), in
order to be able to speak and preach more freely.
This beginning of his apostolate, the main aim of
which was to enable everyone to find God within his
own heart, and which earned for him the name of
Halladi al-Asrar, ‘‘the carder of consciences”,
exposed him to suspicion and hatred and scandalized
the Sifis. Some Sunnisy former Christians some of
whom were to become viziers at Baghdad, became
his disciples. But some Mu‘tazilis and some Shi‘is,
who were important treasury officials, accused him
of deception and of false miracles and incited the mob
against him. He left for Khurasan to continue his
preaching among the Arab colonies of eastern Iran
and remained there for five years, preaching in the
cities and staying for some time on the frontiers in
the fortified monasteries which housed the volunteer
fighters in the ‘“Holy War”. He returned to the
region of Tustar, and, with the help of the Secretary
of State, Hamd Kunna’, was able to instal his
family in Baghdad.

Second Pilgrimage, distant journeys,
Third Pilgrimage. With four hundred of his
disciples, he then made his second pilgrimage to

Mecca, where some of his former friends, Siifis,
accused him of magic and sorcery and of making a
pact with the djinns. It was after this second hadidj
that he undertook a long tour in India (Hinduism)
and Turkestan (Manicheism and Buddhism), beyond
the frontiers of the ddr al-Islam. “Au dela de la
Communauté musulmane, c’est 3 toute ’humanité
qu’il pense pour lui communiquer ce curieux désir
de Dieu, patient et pudique, qui dés lors le carac-
térise ...” (L. Massignon). About 290/go2, al-
Halladj returned to Mecca for his third and last
pilgrimage. He returned there clad in the murakka‘a,
a piece of patched and motley cloth thrown round
his shoulders, and a fi{a, an Indian loin-cloth, round
his waist. His prayer at the station of ‘Arafat was
that God should reduce him to nothing, should make
him despised and rejected, so that God alone might
grant grace to Himself through the heart and the
lips of His servant.

Final preaching at Baghdad. After returning
to his family at Baghdad, he set up in his house a
model of the Ka‘ba, prayed at night beside tombs and
in the daytime proclaimed in the streets or the siuks
his burning love of God and his desire ‘‘to die
accursed for his Community”’. “O Muslims, save me
from God” ... “God has made my blood lawful to
you: kill me” ... This preaching aroused popular
emotion and caused anxiety among the educated
classes. The Zahiri Muhammad b. Dawiad was angry
that al-Halladj should claim a mystical union with
God; he denounced him at the court and demanded
that he should be condemned to death. But the
Shafi‘i jurist Ibn Suraydj maintained that mystic
inspiration was beyond the jurisdiction of the courts,
It was at this period that, according to the hostile
account of the grammarians of Basra, al-Halladj
replied to al-Shibli, in the Mosque of al-Mansiir,
by the famous gskatk (‘‘theopathic phrase”): Ana
’l-hakk, “I am [God] the Truth”, proclaiming that he
had no other “I” than God.

Arrest. A movement for the moral and political
reform of the community was taking shape in
Baghdiad, inspired by the preaching of al-Halladj and
by those of the faithful who were anxious to see in
him the hidden “Pole” [see kuys] of the time. He
dedicated to Ibn Hamdin and to Ibn ‘Isd some
treatises on the duties of viziers. In 296/908, some
Sunni reformers (under the Hanbali influence of al-
Barbahari, see H. Laoust, La profession de foi d’'Ibn
Batta, Damascus 1958, passim) made an unsuccessful
attempt to seize power and to raise Ibn al-Mu‘tazz
to the caliphate. They failed, and the infant caliph,
al-Muktadir, was restored, his vizier being the Shi‘
financier Ibn al-Furit. Al-Hallidj was involved in
the consequent anti-FHanbali repression and succeeded
in fleeing to Sus in Ahwaz, a Hanbali town, although
four of his disciples were arrested. Three years later,
al-Halladj himself was arrested and brought back
to Baghdad, a victim of the hatred of the Sunni
Hamid. He remained in prison for nine years.

Imprisonment. In 301/913, the vizier Ibn “Is3,
the cousin of one of al-Halladj’s disciples, put an end
to the trial (cf. the fatwd of Ibn Suraydj) and the
imprisoned supporters of al-Halladj were released.
Nevertheless, owing to pressure from his enemies and
the influence of the chief of police, who was an enemy
of the vizier, al-Hallidj was exposed for three days
on the pillory with ‘‘Karmati agent” written above
him. He was later confined in the palace, where he
was able to preach to the ordinary prisoners. In 303/
915, he cured the caliph of a fever, and in 305
“restored to life” the crown prince’s parrot. The
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Mu‘tazilis denounced his ‘‘charlatanism’. The vizier
Ibn “Isa, who had been favourable to al-Halladj, was
replaced in 304-6 by Ibn al-Furat, who was anti-
Halladj, but the influence of the queen-mother
prevented the latter from re-opening the trial. It
appears that two of al-Halladi’s most important
works date from this period: the Td Sin al-Asal, a
meditation on the case of Iblis, ‘“‘the disabedient
monotheist”’, and the short work on the ‘‘ascension”
(mi‘rddi) of Muhammad, who halted on the threshold,
two bow-shots from the Divine Essence. *

These meditations condemned Iblis’s refusal and
suggested that beyond the experience of Muhammad
there could be attained a union in love between man
and God. They seem to have been a reply to the
Shii extremist al-Shalmaghani, who considered that
faith and impiety, virtue and vice, election and
damnation were all mukdbal (‘‘related opposites’)
and equally pleasing to God. Al-Shalmaghani had a
considerable influence at the Baghdad court and even
on the course of the trial of al-Halladj.

The condemnation. The trial was re-opened
and the case argued in 308-9/921-2. The background
to it was Hamid’s financial speculation, which had
been opposed in vain by Ibn <Isa. It was to destroy
the latter’s influence that Hamid procured the re-
opening of the trial of al-Halladi. He was helped in
this by Ibn Mudjahid, the respected leader of the
corporation of the Kur’an readers and a friend of
the Sifis Ibn Salim and al-Shibli but opposed to al-
Halladj. The Hanbalis, at the instigation of Ibn
€Ata>, himself a Hanball and a mystic, held demon-
strations and “prayed against” Hamid: both in
protest against his fiscal policy and in order to save
al-Halladj. They even demonstrated against al-
Tabari, who condemned the riot. These disorders
gave the vizier Hamid the opportunity to make Ibn
CAta’> appear before the tribunal. But Ibn ©Ata’
refused to witness against al-Halladj and maintained
that the vizier did not possess the right to judge the
conduct of “holy men”. He was ill-treated by a
guard during the court hearing and died from the
blows he received.

Hamid and the Maliki kddi Abu ‘Umar Ibn Yisuf,
who always supported those in power at the time,
arranged in advance the judgement of the tribunal
which was to condemn al-Halladj. Al-Halladj had
said ‘“The important thing is to proceed seven times
around the Ka‘%a of one’s heart”: they therefore
accused him of being a Karmati rebel who wished to
destroy the Ka‘ba of Mecca. There was no Shafii
present at the trial. The Hanafi kddi declined to
give judgement, but his assistant agreed to support
Abi “Umar, and the syndic of the professional
witnesses succeeded in producing eighty-four signa-
tories. Sitting in judgement, Abi ‘Umar, urged by
Hamid, pronounced the formula: *‘It is lawful to
shed your blood’’.

The execution. For two days the grand
chamberlain Nasr and the queen-mother interceded
with the caliph, who, stricken with a fever, counter-
manded the execution. But the intrigues of the
vizier triumphed over the hesitation of al-Muktadir
who, as he was leaving a great banquet, signed the
warrant for al-Halladj’s execution. On 23 Dhu
’l-Ka‘da, the sounding of trumpets announced the
impending execution. Al-Halladj was handed over
to the chief of police, and in the evening in his
condemned cell exhorted himself to face martyrdom
and foresaw his glorious resurrection. These prayers,
noted down and handed on, were to be re-grouped in
the Akhbar al-Halladj.

On 24 Dhu 'I-Ka‘da, at Bab Khurasan “before an
enormous crowd”, al-Hallidj, with a crown on his
head, was beaten, half-killed, and exposed, still
alive, on a gibbet (salib). While rioters set fire to
the shops, friends and enemies questioned him as
he hung on the gibbet and traditions relate some of
his replies. The caliph’s warrant for his decapitation
did not arrive until nightfall, and in fact his final
execution was postponed until the next day. During
the night there spread accounts of wonders and
supernatural happenings. In the morning, according
to al-Tiizari, those who had signed his condemnation,
grouped around Ibn Mukram, cried out: “It is for
Islam; let his blood be on our heads”. Al-Halladj’s
head fell, his body was sprinkled with oil and burned
and the ashes thrown into the Tigris from the top
of a minaret (27 March 922).

Witnesses reported that the last words of the
tortured man were: ‘“‘All that matters for the
ecstatic is that the Unique should reduce him to
Unity”, recapitulating the appeal to the one authen-
tic fawhid, that which God utters in the heart of His
friends; and that he then recited Kur®an, XLII, 18,

II. — PRINCIPAL (PUBLISHED) WORKS

(1) Twenty-seven Riwdydt, collected by his
disciples in about 290/goz, in the form of hadith
kudsi, Arabic text im 3rd ed. of the Akhbdr al-
Halladi (Fr. tr. L. Massignon, Passion d’al-Halldj,
Paris 1922, 893-904); (2) Kitab al-Tawdsin, a series
of eleven short works (including the Td Sin al-Azal),
Arabic text and Persian version of Bakli, ed. by
L. Massignon, Paris 1913 (Fr. tr. L. Massignon,
Passion d’al-Halldj, 830-93); (3) some poems
collected (cf. Kitdb al-Ta‘arruf of al-Kalabadhi) in
the Diwdn d'al-Halldj, Arabic text and Fr. tr., ed.
L. Massignon, Paris 1931; new Fr. tr., Paris 1938;
(4) some logia and especially the novissima verba of
the last night, collected in the Akhbdr al-Halladi, ed.
L. Massignon (Paris 1914; %Paris 1936; ®Paris 1957).

(For the other writings of al-Halladj and the
discussion of their authenticity, see L. Massignon,
Kitab al-Tawasin, introd. i-iv; Passion d’al-Hallaj,
804-22; Diwdn d’al-Halldj, 1931 ed., 1-9; and Opera
Minora, Beirut 1963, ii, 40-5 and 191).

III, — THE MAIN ACCUSATIONS

The trial of al-Halladj took place against the back-
ground of the religious and political intrigues, and
those concerning financial policy, which disturbed
the Baghdad court during the minority of al-
Muktadir. It illustrates the position of the ‘Abbasid
dynasty at the beginning of the 4th/ioth century
and the role played in it by the viziers held" to-
gether by common interests. Al-Halladj’s two
main enemies were the Shi‘l vizier Ibn al-Furat
and the Sunni vizier Hamid. All his sermons in
the Baghdad s#ks were aimed at a drastic appli-
cation of the values of faith to the inner life and at
the proclamation of a union in love between the
soul and God: all this within the framework of a
dogma which deliberately stressed his Sunni adher-
ence. But his sermons fell on deaf ears, not only
among the political circles of the court, but also in
the world of the traditional jurists, the majority of
them Mailikis and Hanafis, who revolved around
them. It is surprising that al-Halladj’s strongest
supporters were recruited among the Hanbalis,
whose pietism had at that time a considerable in-
fluence among the common people. Al-Halladi’s
demands for moral reform and his influence on the
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people were an annoyance to many of those in power.
They based their accusation on two pretexts:

(a) Religious pretext: al-Halladj’s unmea-
sured utterances called in question the esoteric
prudence and the discipline of secrecy which had
become the rule in Sufi circles since the time when
Nurl and his followers had been called to give an
account before the courts of their teaching on the
love of God. One result was that the Safis such as
‘Amr Makki and Djunayd who had been al-Halladj’s
friends blamed him for having spoken publicly of
his personal experience and for having expressed it in
“theopathic statements’ (skafahdt); in addition, some
rather confused Sufi tendencies, particularly those
concerning ‘“‘Udhri love”, felt that they had to
condemn the search for the One through willing
love and the way of suffering. This was perhaps the
main reason why the Zahiri Ibn Dawiad became an
enemy of al-Halliddj, bent on his destruction. After
this al-Halladj was accused of blasphemy and of
claims to huligl (substantial union with God); and his
anxiety to give an inner significance to ritual acts
(“proceed seven times round the Ka‘ba of your
heart’’) was denounced as a wish to abolish the acts
themselves.

(b) Political pretext: this was probably the
most telling and the most decisive. Al-Halladj’s
marriage had connected him with the Zaydi Zandj;
his distant travels made him seem to be a Karmati
dae (“‘missionary”’); and the language which he used,
and even his themes of meditation, did borrow a
certain number of Shil elements, even although
his replies to the interrogations on this matter
remained of profoundly Sunni inspiration. His ac-
cusers, who feared his influence on the people as
well as on the members of the court, then decided
to present him as an agitator and a rebel who was a
threat to the order of the Community. A falsely
literal exegesis of some of his sayings (see above)
accused him of wishing, like the Karmatis, to
destroy the Ka‘ba at Mecca. It thus became ‘“‘lawful
to shed his blood” in the name of the Comnmunity
itself.

Actually, during the last years of his life, al-
Halladji seems to have drawn onto himself his
torture and condemnation—but for quite different
reasons: recognizing that the way of union with God
through love and suffering which he must follow was
something which transcended the juridical frame-
work of the Community, and offering himself as a
sacrifice for this Community by submitting volun-
tarily to its laws.

IV, — SIGNIFICANCE OF THE EXPERIENCE
AND THE WITNESS

In the history of fasawwuf, al-Hallidj retains a
privileged position in the line known as wahdat al-
shuhiid. It has sometimes been suggested that this
phrase should be translated as “‘unity of vision” or
of look” (in reference to the meaning of the 3rd form
of the root sk k d); or, rather better, by “‘unity of
presence’”’. But shuhiud really means the act of being
present at, of being a witness of, and we consider it
advisable to retain the meaning of ‘‘unity of witness”
{or “monisme testimonial”’, L. Massignon, Lexique
technique de la mystiqgue musulmane®, Paris 1954,
103). The wakdat al-shuhid is not only ‘‘sight’” or
“look”, but an actual presence which #s total wit-
ness: it is God witnessing to Himself in the heart of
His votary (%bid). This union with God (djam®)
leads to a unification (ittthdd) which is not a unific-
ation of substance, but operates through the act of

faith and of love (“ishk, mahabba), which welcomes
into the emptiness of oneself the Loving Guest
(= God), “the essence whose Essence is Love”, as
al-Halladj expressed it.

The mystical experience thus understood was to be
sharply criticized by the other main $ufi line, that
of the wakdat al-wudjiid (“unity of the Being” or
“monisme existentiel”’, Massignon, ibid.), which was
dominant from the 6th-7th/12th-13th centuries [see
ALLAH, 416]. A double objection was made:

(1) An objection to the idea of hulul, infusion of
substance, “incarnation”,—this was an alignment
with one of the accusations at the trial. Al-Halladj
had in fact written: ‘“Thy Spirit has mingled itself
with my spirit as amber mixes with fragrant musk”
(Diwdn, M. 41), and above all “We are two spirits
fused together (kalalna) in a single body” (ibid.,
M. 57). But the whole context of the poems and the
writings makes it clear that hulial here was not to be
understood in the sense, which later became current,
of “incarnation” or union of substance. In its most
obvious sense the hulil of al-Hallidj is to be under-
stood as an infentional complete union (in love), in
which the intelligence and the will of the subject—
all in fact which enables him to say *“I”—are acted
upon by Divine grace. Thus the “we are two spirits
fused together in a single body” should be compared
with the saying of the Christian mystic St. John of
the Cross: “Two natures (God and man) in a single
spirit and love of God”.

(2) From this arose the second, and most frequent,
objection aimed at al-Halladj by the wahdat al-
wudjid, which was to be, as expressed by Ibn
¢Arabi, that he maintained in the djam® and the
ittihad a ‘‘duality”. The monism of the ‘‘unity of
Being” in fact intends that the it#ihdd should operate
not, indeed, through hulal but through a total sub-
stitution of the divine “I"’ for the empirical “I”’. To
be “one’” (ahad) with God is to make actual the

I divine which in man’s spirit has emanated from God

(emanated, not been created ex nihilo; cf. al-Ghazali’s
statement in the Risala laduniyya: ‘‘the (human) spi-
rit is from the amr of God’’). This charge of ‘‘duality”’
aimed at the “‘unity of witness” reveals the difference
in orientation between the two ways: the unification
in and through the acts of faith and love (supreme
Witness), for the wahdat al-shuhid; and the re-
absorption of the acts of the created being in his
first act of existence (conceived here as emanating
from the Divine Being) for the wahdat al-wudjud.

V. — VOCABULARY AND ““TECHNICAL TERMS

The principal writings of al-Hallidj are either
meditations on themes symbolizing the progress of
the mystic in his quest for God, or the direct (poetic)
expression of this actual progress. He was constantly
making his vocabulary more precise; his profound
knowledge of the technical vocabularies of fikk, of
“ilm al-kaldm and of the nascent falsafa combined to
produce a semantic equipment which was strikingly
suited to the analysis of the ‘‘spiritual states’
(ahwal). “Halladj, a dialectician and an ecstatic (cf.
Lullius, Swedenborg), endeavoured to bring dogma
into harmony with Greek philosophy on a basis of
mystic experience; he was in this a precursor of
Ghaz3ali” (L. Massignon in EI?).

In the last section of the Kitab al-Ta‘arruf, al-
Kalabadhi devotes several chapters to the istildhat
(“technical terms”) of Sifism. The definitions of
these terms are clearly based on al-Halladj: thus
wadjd (“‘ecstasy’), sukr (“intoxication”), djam*
(‘““union”), etc., and in particular those mukdbals
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(“related opposites’’) which are fadjrid (‘‘enclosed
solitude”) and lafrid (‘“open solitude”), ltadjalla (‘‘ir-
radiation”) and dstitir (“the action of veiling,
making secret”), fand® (‘‘annihilation’”) and bakad’
(*‘continuing existence”), etc. These terms were to
have a very precise meaning in the wahdat al-shuhid
of the school of al-Halladj; they were to receive
another meaning in the future wahdat al-wudjud;
and in each case were to be understood with reference
directly to the experience being described and to the
conception of the world which underlay their formu-
lation. Nevertheless their first definition by al-
Halladj was of prime importance in the development
of the “Im al-tasawwuf. It often gave rise to dis-
agreements, even among al-Halladj’s followers them-
selves: as with the use of ‘skk, concurrently with,
and often in preference to, mahabba, for the love of
God and of man. ‘Ishk was part of the vocabulary of
the earliest Stfism (cf. al-Hasan al-Basri); but the
sense of ‘‘desire’’, which was one of its usual con-
notations, was to be rejected, through fear of attri-
buting to God either mutability or passivity. L.
Massignon has shown that the editors of the texts of
al-Halladj, among them the Shic Bakli, had no
hesitation in substituting mahabba for “ishk in these
texts, thus diluting al-Halladj’s thesis that “%shk is a
divine attribute of Essence (cf. Notion de I'*‘¢ssentiel
Désir”, in Massignon, Opera Minora, Beirut 1963, ii,
226-53).

VI. — THE SCHOOL AND THE SECTS OF THE
HarLLADpJIvva

It seems that in 309/922 al-Halladj’s disciples had
been formed into a farika (religious fraternity). After
the execution of their Master, they went into hiding
and dispersed, and thus even became split up. In
fact legal persecution continued, and in 311-2/924-5
several followers of al-Hallidj were beheaded in
Baghdad.

A certain number of disciples fled to Khurasan,
where several of them took part in the Hanafi-
Maturidi reform movement. Ibn Bighr and parti-
cularly Faris Ibn “Isa (founder of the Hallidjiyya-
huliliyya) upheld and spread al-Halladj’s teaching
in the Safi circles in Khurasan. The Kitab al-Taarruf
of al-Kalabadhi stems from this tradition. In the
sth/rrth century, according to al-Sulami and al-
Khatib, there were still at Nishapiir some Halladji
‘“‘extremists”. Among them may be included Ibn
Abi ’I-Khayr (the subject of a study by Nicholson)
and Fiarmadhi, who was the shaykh of al-Ghazali—
hence the latter’s favourable judgement of al-Halladj.

Other disciples, such as Ibn Khafif (who had been
al-Halladj’s friend at the end of his life rather than his
disciple), introduced some Salimiyya elements into
the reform movement of al-Agh¢ari.

In Ahwaz and at Basra an ephemeral sect of the
Halladjiyya (known however only through the
attacks of its enemies, especially al-Tanitikhi) is said
to have adopted extreme positions. Its main repre-
sentative, al-Haghimi, is said to have declared
himself to be a prophet inspired by the Spirit who,
after having been ‘‘fused” into al-Halladj, abode in
one of his sons, hidden from all (Isma‘ili influences).

At Baghdad, other Halladjiyya, mentioned by
¢Attar, presented themselves as Sunnis, but in a very
liberal sense, and saw a connexion between the Ana
*l-hakk of the Master and the Divine Word addressed
to Moses from the Burning Bush (Kur’an, XX, 14).
The important Hanbali, Ibn ¢Akil (studied by
George Makdisi), after having first defended al-
Halladj, was obliged to retract.

In his Fark, al-Baghdadi cites the Halladjiyya
among the sects which had to be treated legally as
apostates. During the sth/rith century, there was
lively polemical argument. The principal points at
issue seem to have been the following:

(a) In fikh: the five ‘personal obligations”
(fara®d) are replaceable, even the kadid] (= iskat al-
wasd’it).

(b) In kaldm: the transcendence of God (lansih)
beyond the dimensions of the created (¢!, ‘ard); the
existence of an uncreated Spirit of God (r#k ndtika)
which comes to unite itself to the created r#h of
the ascetic (hulwl al-lahit fi ’l-ndsdat); the saint (walf)
becomes the living and personal witness of God
(huwa huwa), whence the theopathic expression
Ana ’l-hakk.

(c¢) In fasawwuf: complete union with the Divine
Will (‘ayn al-djam<) through suffering accepted and
desired. The dhikr which the shaykk al-Sanisi
attributes to the Halladjiyya is modern.

In Shi49-Imami circles, the first reaction was to
condemn and excommunicate the Halladiiyya as
ghuldt, heterodox extremists. Later the follower of
Avicenna Nasir al-Din Tusl (7th/r3th century) and
Sadr al-Din Shirizi (11th/17th century) declared al-
Halladj to be a saint, though it is true that they inter-
preted his road to union according to their own
philosophical tenets. In this way a cult of al-Halladj
continued to exist in certain Iranian circles, but it
was severely attacked by other movements. In
Sunni Islam the term Hallidjiyya came to mean no
longer a religious fraternity but any jurisconsults,
theologians or mystics who, through personal con-
viction, believed in the sainthood of al-Halladj
(cf. above the attitudes of Ibn °Akil, of al-Ghazili,
etc.): this was strongly condemned by Ibn Tay-
miyya. The last Halladjiyya adherents were to
merge into the farika of the Kadiriyya [¢.v.].
Today there exist no more Sunnis who are openly
Halladji. Many of them ‘“‘excuse” al-Halladj accord-
ing to the Shafi‘i juridical formula; but they go no
further. He continues to be invoked however, and his
tomb is visited by pilgrims from distant towns.

VII. — JUDGEMENTS OF H1S CONTEMPORARIES
AND OF POSTERITY

Few persons in Islam have been so much discussed
as al-Hallidj. In spite of the idimd [¢q.v.] of the
judges who condemned him, he had his devotees
among the doctors as well as among the people. We
give here, with a note of their opinions, a list of the
principal doctors who have taken part in this famous
discussion. The various opinions can be divided into
three groups: (a) taraddud (condemnation), which is
subdivided into radd (simple rejection) and takfir
(excommunication): indicated in the following list
by the sigla rdd; (b) tarakhum (‘‘canonization’) or
wildya (affirmation of sainthood), which is subdivided
into %¢:dkdr (justification with excuse) and kab@l
(full and complete acceptance): sig'a w; (c) tawakkuf
(suspension of judgement, abstention): sigla .

(A) Jurists (fukard®): Zahiris: Ibn Dawiad and
Ibn Hazm (rdd); Imdmis: Ibn Bibiiya, Abi Dja‘far
Tisi and Hilll (rdd), Shistari, ‘Amili (w); Malikis:
Turtighi, <Iyad, Ibn Khaldin (rdd), C‘Abdari,
Dulundjawi (w); Hanbalis: Ibn Taymiyya (rdd), Ibn
‘Akil (who retracted), Tawfl (w); Hanafis: Ibn
Buhlil (), Nabulisi (w); Shdfi‘is: Ibn Suraydj, Ibn
Hadjar, Suyiti, ‘Urdi (#), Djuwayni, Dhahabi (rdd),
Makdisi, Yafi%i, Sha‘rawi, Haythami, Ibn ¢Akila,
Sayyid Murtada (w).

(B) “Theologians” (mulakallimin): Mutazilis:
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Djubba®l, Kazwini (rdd); Imamis: Mufid (rdd),
Nasir al-Din Tasi, Maybudhi, Amir Damid (w);
Sdalimiyya: in globo, (w); Asharis: Bakillani (rdd),
Ibn Khafif, Ghazili, Fakhr al-Din Rizi (w) ; Mdturidis:
Ibn Kamilpasha (rdd), Karl (w).

(C) “Philosophers” (faldsifa and hukamd’):
Ibn Tufayl, Suhrawardi (Shaykh al-ishrak), Sadr al-
Din Shirazi (w).

(D) Siifis (séfiyya): ‘Amr Makki and the majority
of the early teachers (rdd), with the exception of Ibn
€Ata’, Shibli, Faris, Kalabadhi, Nasrabadhi, Sulami
(), and Husri, Dakkak, Kushayri (f). Later: Sayda-
lani, Hudjwiri, Ibn Abi ’l-Khayr, Ansari, Farmadhi,
€Abd al-Kadir Dijilani, Bakli, “Attir, Ibn ‘Arabi,
Dijalal al-Din Riimi, and the majority of the moderns:
(w). There should be noted the abstention (¢} of
Abhmad Rifa‘l and of ‘Abd al-Karim Djili. It can be
said that, although al-Halladj would have repudiated
their prudent esotericism, the $ifis as a whole made
of him their “martyr”’ par excellence. For the details,
discussions and analyses, see L. Massignon, Passion,
chap. ix, ““Hallaj devant le siifisme”, 400-29.

Al-Halladj’s “survival after death’ was to develop
into a ‘“legend”, sometimes scholarly (in Arabic,
Persian, Turkish, Hindustani, Malayan and Javanese)
and sometimes popular. See L. Massignon, op. cit.,
chap. X, 430-60, and idem, La Légende de Hallacé
Mansur en pays turcs, in Opera Minora, ii, 93-139.

In the West, there has been as great a diversity
of opinion on al-Halladj. The opinions of the earlier
writers were superficial. Thus A. Miiller and d’'Her-
belot believed him to be secretly Christian; Reiske
accuses him of blasphemy, Tholuck of paradox;
Kremer makes him a monist, Kazanski a neuropath,
and Browne ‘“‘a dangerous and able intriguer”, etc.
But the outstanding researches of L. Massignon
restored this incomparable figure to his rightful
place in his environment and in the development of
Muslim thought. After this, there is scarcely a work
devoted to the culture of the Islamic countries which
omits to mention al-Halladj; while there is continual
confirmation of the value and authenticity of his
mystic approach and of the witness of his life and of
his death. In addition to the works of the specialists,
it can be said that the fame of al-Hallidj has become
part of universal culture (see, for example, the
articles of P. Marechal written as early as 1923, and
the recent work (1964) of R. Arnaldez).

Bibliography: To the works of L. Massignon
cited in the article add: idem, Recueil de textes
inddits concernant Uhistoire de la mystiqgue en pays
d’Islam, Paris 1929, 57-70; idem, Opera Minora,
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textes mystiques, Paris 1958, 19, 135-40; Paul

Nwyia, Ibn <Abbid de Ronda, Beirut 1961 (see
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Histoire de la philosophie islamique, Paris 1964,
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(L. MAssiGNoN-[L. GARDET])

HALY, a group of about 35 villages in a cultivated
area on the Arabian Red Sea coast, latitude 18° 45’ N,
An amir appointed by the Saudi Arabian Govern-
ment resided, in 1383/1963, at the chief village of al-
Suffa, near the coastal road. The larger markets are
here and at the neighbouring hamlet of Kiyad. Other
important villages are al-Shi‘b, Kudwat al-A‘wadj,
and al-Baydayn, all of which had government
elementary schools in 1383/1963. The agricultural
economy of Haly is based on the seasonal flow of
Wiadi Haly. Sesame, sorghum, and millet are culti-
vated in an irrigated area of 200 sq. km which is
liable to damage by floods. Some produce is sold in
al-Kunfidha, 53 km to the northwest. The people of
Haly come chiefly from al-Hiyala, Kinina, and al-
“Umir tribes.

Haly, also known as Haly Ya‘kiib or Haly Far‘Gn,
was ruled by a chief of Kinina when Ibn Battiita
landed there in c¢. 731/1330. The traveller left a
description of Kabiila al-Hindi, one of a group of
Muslim ascetics at Haly. In later times the district
was taxed intermittently by the sharifs of Mecca;
and Egyptian troops passed through the villages on
their 19th century campaigns against al-Hidjaz and
CAsir. Occupied briefly by the Wahhabis in ca. 1218/
1803, Haly became a part of the modern Sa‘adi state
after ‘Abd al-‘Aziz Ibn Sa‘Gd conquered al-Hidjaz
in 1344/1925.

Bibliography: Ibn Battita, ii, 163-5 (Eng. tr.
Gibb, ii, 364-5); K. Niebuhr, Beschreibung von
Arabien, 375; K. Ritter, Erdkunde, xii, 185-7, 208,
234; A. Sprenger, Die alte Geographie Arabiens,
52, 251, (J. MANDAVILLE)
HAM (Cham), son of Noah [see NOu]; he is not

explicitly mentioned in the Ku’ran, but is perhaps
alluded to as the unbelieving son of the Patriarch who
refused to follow his father at the time of the Flood
(X1, 44[42]-49[47]). Later tradition is acquainted
with the Biblical story in Genesis, IX, 18-27 (according
to which it is not Him but his son Canaan who was
cursed for a sin committed by his father) and with
the legendary amplifications elaborated by Jews and
Christians; as the story in the Kur’an in conjunction
with these details calls for a fourth son of Noah, it
is Canaan or an invented son called Yam who fills
this réle. Ham’s sins—carnal relations in the Ark
(according to the Jewish Aggada), an offence against
his father—are variously told by Muslim historians,
who know also that this character, born white,
turned black as a result of his father’s curse, It is
also told that Jesus (Isi (g.v.]) brought Ham back
to life for a while (so al-Tabari; Sam according to
al-Tha‘labl) and that the latter told the Apostles
some of the episodes of life in the Ark and the end of
the Flood. The Muslim authors also mention the lot
of the three sons of Noah; a version handed down by
al-Tabari, however, softens the fate of Him who,
reduced to servitude, nevertheless profited from the
leniency of his brothers (it is to be remarked that
according to Balami, Japhet was similarly cursed,
which is explained by the fact that the Iranian
author did not favour ‘‘the Turks, the Slavs, Gog and
Magog”, reputed to be descended from the latter).
Finally, Muslim historiography has retained from
the list of nations in Genests X elements which were
adapted to the geographico-political situation of the
time; this explains how, apart from the genealogical
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link between Ham and the black races, produced by
multiple incests, Afridiin should also be considered
as descended from him, at least according to an
indication in al-Bad® wa ’l-ta’rikh, iii, 144-9.
Bibliography: Ibn Sa‘d, Tabakat, if1, 18 f.;

Ibn Higham, K. al-Tidjan, 25 ff.; Ibn Kutayba,

K. al-Ma‘arif, ed. ‘Ukagha, 23 f., 26; Ya‘kabi,

Ta’rikk, 12f. (Smit, 16f); Tabari, i, 187-216

(Chronique de Tabari, i, 112-4); Mas‘adl, Murdadj,

i, 75-80 (Pellat, i, 32, §§ 66-8), iii, 240, vi, 154;
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M. Griinbaum, Neue Beitrdge sur semitischen

Sagenkunde, 85-7; J. Horovitz, Koranische Uniter-

suchungen, 108; D. Sidersky, Les origines des

légendes musulmanes, 27 f.; H. Speyer, Biblische

Erzihlungen im Koran, 105 f.; B. Heller, in Hand-

worterbuch des Islam, 160 f. = Shorter Encyclopae-

dia of Islam, 128. (G. VAJDA)

Languages. Words derived from this name have
served to designate languages related to the Semitic
languages. The Hamito-Semitic family (chamito-
sémitique, hamito-semitisch) has had its name
since 1887. It was generally believed to embrace a
Hamitic group as opposed to a Semitic one. This
point of view was rectified in Les Langues du monde,
1st. edition 1924: In the recognized Hamito-Semitic
family there are four distinct branches: Semitic [see
siM]; ancient Egyptian with Coptic [see KUBT]; the
Berber tongues [see BERBER]; the Cushitic languages
[see KOUsH]. It seems that to these should be added
the Hausa [¢..] group.

As the non-Semitic branches do not show any
common characteristics by which to unite them in a
clearly defined group, the term Hamitic must be
abandoned; it would be more correct to speak only
of Hamito-Semitic with four or five branches.

The history of this study and its bibliography can
be found in Marcel Cohen, Essat comparatif sur le
vocabulaire et la phonélique du chamito-sémitique,
Paris 1947; see also by the same author the chapter
Langues chamito-sémitiques, in the 2nd editicn of Les
Langues du monde, 1952, and Résultals acquis de la
grammaire comparée chamito-sémitique, in Conférences
de UInstitut de Linguistique de I’Université de Paris,
Paris 1934.

For a detailed comparison see sim.

Physical types. The terms Hamites (Hamiten,
Chamites), Hamitic (Hamitisch, Chamitiques) are
sometimes used to designate the African peoples who
speak non-Semitic Hamito-Semitic languages and
certain others, and seem to be a mixture of Whites
and Blacks; these elements are also referred to as
African whites and Ethiopians (in the anthropological
sense). See William H. Worrell, 4 study of races in
the ancient Near East, Cambridge 1927 and, more
recently, in R. Biasutti, Le razze e popoli della terra,?
Turin 1953-7. (M. COHEN)

HAMA [see HAMAT].

HAMADHAN (HAMADAN), city in central Iran
located in a fertile plain just south of Mt. Alwand,
48° 31’ E. (Greenw.), 34° 48’ N., altitude ca. 1800
metres/5900 ft.

Hamadhan is a very old city. Whether the name
is first mentioned in cuneiform sources dating about
1100 B.C,, telling of the conquests of Tiglatpileser I,
is uncertain but unlikely. Herodotus (I, 98) says
that the Median king Deiokes in the seventh century
B.C. built the city called Agbatana, or Ekbatana
according to other Classical authors. This name has
been interpreted as an Iranian word *hangmata

“(place of) gathering’”, but an Elamite form ®*hal.
mata . na “land of the Medes”, might suggest
another etymology. The city was well known as the
capital of the Medes, a winter capital of the Achae-
menids, and an important city on the trade route
between Mesopotamia and the east under the Se-
leucid, Parthian and Sasanian dynasties. The city
is mentioned in Armenian sources as Ahmatan and
Hamatan, in the Bible as Ahmetd (Ezra, VI, 2),
and in Syriac sources in various forms. It underwent
sieges and suffered destruction several times in its
ancient history.

The ancient, but mythical, pre-Islamic history of
the city was known and mentioned in many Arabic
sources, principally the geographers (see Schwarz,
below). After the battle of Nihawand, in 641 or
642 A.D., the Persian commander in Hamadhin
made peace with the victorious Arabs. The circum-
stances of the Arab conquest of the city are contra-
dictory in the sources, but it seems that the initial
agreement of submission was broken by the Persians
and the city had to be taken by storm, probably in
the spring of 645 (Tabari, i, 2650, 6 and Baladhuri,
309). Arabs from the tribes of Rabi‘a and ‘Idjl were
settled in the city, since they are mentioned as re-
siding there in 77/696 (Tabari, ii, 994, 17). Christians
and Jews are mentioned as part of the population.

The city is described by the geographers as strongly
fortified, perhaps the strongest in the entire area
called al-Djibal by the Arabs, which encompassed
ancient Media. In the fighting between Ma’miin and
Amin for the caliphate in 195/810, the city underwent
a long siege (Tabari, iii, 829, 15).

Hamadhan of the 4th/1oth century is described by
the geographers as a large city, mostly rebuilt since
the Arab conquests. It had four gates in its walls,
three bazaars, and extensive suburbs. The main
mosque was already then called an old structure.
In 319/931 the city was taken by the Daylami leader
Mardawidj, after which he massacred many of the
inhabitants (al-Mas‘Gdi, Mwuradi, ii, 396). The city
recovered only slowly from this catastrophe, and in
345/956 it suffered from an earthquake. The religious
controversies and struggles of the time were also felt
in Hamadhan, for in 351/962 a religious clash in the
city cost many lives (Ibn al-Athir, viii, 404).

According to the sources Hamadhin was not a
cultural or intellectual centre like Rayy, Isfahin,
or other cities, but was rather a commercial city
in a rich agricultural area. Nor was it an important
industrial or textile centre, but such items as gold
work and leather articles are mentioned as exported
from Hamadhan. The altitude, and consequent cold
climate in winter, restricted the agricultural produce
of the area. The geographer al-Mukaddasi (398)
gives a few examples of the peculiarities of the
Persian dialect spoken in Hamadhin, such as the
addition of -l to Arabic proper names.

Hamadhan was plundered by the Ghuzz Turko-
mans in 420/1029, and in 494/1100 a Saldjik army
sacked the city (Ibn al-Athir, x, 127). A pestilence
swept the area in 531/1136 causing many deaths.
During the second half of the 6th/izth century
Hamadhan was a Saldjuk capital. In 618/1221 the
city was captured by the Mongols after a long siege
and destroyed. Most of the inhabitants were killed
or fled. Some inhabitants returned to the ruins but
were massacred by a new invasion of the Mongols
in 621/1224 (Ibn al-Athir, xii, 176, 192).

Unfortunately, no history of Hamadhan has sur-
vived. A history of the city by Abli Shudja¢ Shira-
wayh b. Shahvdar (died 509/1115) was used by
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Yakiat in his geographical dictionary. Hadjdjt
Khalifa (i, 310) mentions other histories of the city,
none ot which have survived, an indication of the
lack of a strong and continuous scholarly tradition
in the city. One of the famous sons of Hamadhan
was the rustic poet Baba Tahir, also a mystic, who
lived under the early Saldjuks. Ibn al-Fakih al-
Hamadhini, the geographer (d. circa 290/9o3) also
came from the city, but he gives few details about
his birthplace.

Under the 11-Khins Hamadhan regained its former
importance, and Abaka Khan died there in 680/1282.
The historian of the Mongols Raghid al-Din was
probably born in Hamadhan circa 645/1247. The
city, of course, passed from under the Djalayir
[¢.v.] to Timir, and later to the Ak Koyunlu, until
the Safawids established their rule in the city after
908/1503. Several times during the roth/16th century
Hamadhan was occupied by Ottoman troops. In
1136{1724 Ahmed Pasgha, the Ottoman governor
of Baghdad, held the city until he was expelled by
Nadir Shah eight years later (a two volume survey [see
DAFTAR-1 KHAKANI] of the town and district of
Hamaghan, compiled during this period, is preserved
in the Turkish archives—see B. Lewis in Mélanges
Massé, Tehran 1963, 260). After changing fortunes
Hamadhan reverted to Iran in 1732. In 1789 the city
was taken by Agha Muhammad Kadjar, founder of
the Kadjar dynasty, and the citadel, on the hill
now called al-Mussala, was destroyed.

The population of the city about 1820 was estimated
at 40,000 by Ker Porter. Curzon in 1889 estimated it
as 20,000. The 1931 cepsus gave 51,000; in 1934 it
was 60,000, and in 1950 about 120,000. The principal
remains of the past in or near the city are the Gandj
Namah, two Old Persian inscriptions by Darius and
Xerxes carved on Mt. Alwand 12 kilometres south-
west of the city, the pre-Islamic stone statue of a
lion mentioned in Arabic sources (see Schwarz, 528),
the so-called tomb of Esther and Mordecai, the “Ala-
wiyan mosque from the Saldjik period, the Burdj-i
Kurban, a mausoleum from Mongol times, and the
tomb of Baba Tahir.

Bibliography: A Guide to Hamadan published
by the geographical division of the General Staff
of the army, under the direction of H. ‘A. Raz-
miara (Tehrin 1954) gives a map of the city and
general information. Schwarz, Iran, v, 513-34,
and Le Strange, 194-196, give references to the
geographers. There is no general history of the
city and historical citations have been mentioned
above. For more recent history see R. Ker-Porter,
Travels in Georgia . . . , London 1821; G. N. Curzon,
Persia, London 1892. (R. N. FrRYE)
AL-HAMADHANI, Ahmad Badi¢ al-Zaman “‘the

Prodigy of the Age”, Arabo-Persian writer and
letter-writer, was born at Hamadhan in 358/968
and died at Herat in 398/1008. He pursued his early
studies in his native town, where his master was
Ibn Faris [¢.v.]. Aided by an exceptional memory
and talents, he was soon noted for his virtuosity in
handling the Arabic and Persian languages. He ap-
parently remained true to Shi‘ism for the greater part
of his life, At about 22 years of age, he settled at
Rayy where the intellectual atmosphere appeared
favourable to his ambitions; the Bayid wazir Ibn
€Abbad [g.v.] granted him his patronage; it is possible
that in this town the young man mixed with the local
beggars’ guild and notably with the unorthodox
poet Abu Dulaf, an intimate friend of the wazir (see
al-Tha‘alibi, iii, 175-94). It may be supposed that
these contacts gave to al-Hamadhini the idea of

composing certain of his first Makdmat. Perhaps as
aresult of a quarrel, the young man went to Djurdjan
where he is said to have come into contact with
Isma‘ili elements. In 382/992 he went to Nighapir,
apparently attracted by the renown and the activity
of this intellectual metropolis; there he made some
useful contacts but clashed with the letter-writer
Abtd Bakr al-KhYarizmi, then at the height of his
fame; he finally prevailed and eclipsed his adversary,
who died, overcome by chagrin. From this time
al-Hamadhani undertook a series of journeys which
were also triumphs; perhaps he went to Zarandj (in
Sistin) to the court of the amir Khalaf, whose pane-
gyrist and favourite he was. After the deposition of
the Saminids, he attached himself for a while to
Mahmad of Ghazna, whose praises he sang (see al-
Tha¢ilibi, iv, 200) before settling finally at Herit
where he died, scarcely aged 40; a short time earlier
he had embraced Sunnism.

Even in his lifetime it would appear that al-
Hamadhani had created for himself a certain repu-
tation as a poet; the collection of verse which survives
under his name (ed. Cairo 1903) does not, however,
reveal any originality, and by the subjects dealt
with as well as by the style it is related to the poetical
works composed at this time in the circles of the wits
of ‘Irak and Iran. The same may be said of the
‘“Epistles” or Rasd’! in rhymed and rhythmic prose,
part of which has been published (Istanbul 1298,
Beirut 1890); the brilliance of the often affected style
does not succeed in convincing us that so much
artistry should be put to the service of such wordlly
and empty preoccupations. Of a completely different
interest is the volume of Makamat or ‘‘Séances”,
which has perpetuated the writer’s name.

Al-Hamadhani seems to deserve the title of creator
of this genre. The hypothesis of Zaki Mubarak that
the idea of the “‘Séance” is to be found in the works
of the grammarian Ibn Burayd arises from a mis-
interpretation of a passage of al-Husri. The composi-
tion of the Makdmadt, begun about 380/990, seems to
have extended over many years. Al-Hamadhani is
said to have dictated not less than four hundred of
them; only fifty-two are now known. These ‘“‘sketches’
vary in length but rarely exceed a few pages; they
are made up according to a strict balance; they are
of rhymed and rhythmic prose, mixed with verse;
the learned, sometimes precious, style constitutes
the principal but not the sole concern of the author.
In fact, he shows himself to be a keen observer of life
and men; through his contacts with the beggars’
guild, he feels obliged to devote a fairly important
place to those who represent it; one séance is even
devoted to the vernacular of these rogues; the com-
mon people find a place in these narrations as well
as the bourgeoisie and the literati; the satire of
manners, so rare in Arabic literature, is developed
here with burlesque and piquancy; certain séances
are sometimes also panegyrics of patrons. It may be
said that in al-Hamadhini’s hands the makdma
reflects contemporary society. This writer has the
final merit of having given a framework to this
genre; with the exception of a few “sketches’” which
are narratives set in the past (such as the Séance
of Ghaylan, Beirut ed., 43-8), the greater part of
the collection is made up of accounts which portray
a cultivated and cynical bohemian and a bourgeois
suffering for his own credulity. The “Séance” thus
conceived was to serve as a model for almost a
thousand years [see MAxKAMA].

Bibliography: Thatilibi, Yatima, iv, 167 ff.;

Ibn Khallikin, Cairo 1310, i, 39; Makdmdt:
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Istanbul 1298/1880, Beyrut (ed. Muhammad
€Abduh) 1889, 1908 (?), 1924, 1958, Cairo (ed.
‘Abd al-Hamid) 1342/1923; translations by
S. de Sacy, Chrestomathie arabe, iii, 78 ff. (6
Mdkamat), by Grangeret de Lagrange, Anthologie
arabe, 153 ff. (3 Makdmat), by O. Rescher in
Beitrdge sur Magamen-littératur, v, Leonburg 1913,
by W. Prendergast, The magdmdt of Badi‘az-Zaman,
Madras-London 1915, by F. Gabrieli in Rend.
Lincei, 1949 (I Makdma). Studies on the genre and
the author: Z. Mubarak, La prose arabe au IVe
stécle de I’Hégire, Paris 1931, 148 ff.; R. Blachére,
Etude sémantique sur le nom Magama, in Machrig,
1953, 646 ff.; R. Blachére and P. Masnou, Choix
de magamdt, traduites de I'arabe avec une étude sur
le genre, Paris 1957 (with the rest of the biblio-
graphy); cf. Brockelmann, I, 93 ff. and S I, 150 ff.
(R. BLACHERE)

HAMACIL [see SIMR, TAMA’IM, TILASM].

AL-HAMAL [see NUDJUM].

HAMALIYYA, or Hamiirivva, Hamallism,
an African Islamic movement which is named
after Sharif Hamaillah, whose name was thus trans-
cribed by the first French writers (P. Marty, Etude
sur UIslam et les tribus du Soudan, Paris 1920, V);
others have rendered it as Hama Allah, or Hamala.
His followers call themselves ikhwdn, and they are
also known as Hamalliyyin; their Tidjani adversaries
call them “‘eleven beads”, sapo ¢ g6 (in Tukolor), and
regard them as heretics.

This doctrine made its appearance in Mali at the
beginning of this century, not as a new confraternity
but as an attempt to reform the teaching of the
Tidjaniyya, especially in regard to the recital of the
prayer djawarat al-Kamal; according to the Hamal-
lists, this has to be recited eleven times and not
twelve, as the Tidjani wird lays down.

The founder of this movement was Shaykh Sidi
Muhammad b. ‘Abd Alldh, known as Sharif al-
akhdar, a native of Touat, who is said to have
received the Tidjani wird from Tahir b. Aba Tayyib
(Thaar ben Bou Tayeb), wakil of the Tidjani zdwiya
of Tlemcen (Algeria). He settled at Nioro in 1904 and
determined to restore the Tidjdniyya to its pristine
purity; he caused the chaplet with eleven beads to
be adopted, but he died in 1909 without being able
to spread his doctrine, despite the help of some Wolof
merchants in Nioro.

His disciple, Sharif Amadou Hami Allih Haydara,
born in 1886 and 26 years of age when his master died,
took over the teaching with much greater success.
Hama Alldh belonged to the tribe of the Ahl Sidi
Sharif of Tichit. His grandfather and his father
Muhammad ald (walad) Sayyidna ‘Umar, of a
Sharifian family, were traders who had settled in the
town of Nioro at the end of the 1g9th century; his
mother Aissa Diallo was a Fulani from Niamina.
Shaykh Hama Allah traced back his genealogy to
€Ali, the Prophet’s son-in-law, through ‘Abd Allah
b. al-Hasan b. al-Hasan b. Ali. He was thus a des-
cendant of the Hasaniyya Sharifs. He studied at
the Kur®an school of his tribe with Shaykh ald Sidi,
and then with al-Hadjdj Muhammad ild Mukhtar
who later became his enemy, and finally with Shaykh
Sidi Muhammad. Seldom going out and always
wearing white, he dedicated himself to devotions,
mortification and ecstasy; he was a mystic who had
ecstatic visions which, it was said, put him in direct
communion with Allih or the Prophet and on which
his reputation was based; he was visited by large
numbers of mystics who shared his ideas and, at the
beginning, by some Moors from the locality.

In about 1925, he took the title Shaykh and
appointed mukaddams. Without leaving his zdwiya,
he was able to employ zealous propagandists who
spread his teaching to Nioro, Walata, Kiffa, Kayes,
Timbreda, Nara and Nema. In a few years his doc-
trine, which had not had much success with the
Moors, had spread over a wide area among the negroes
inhabiting the river basins of the Senegal and Middle
Niger; he also had mukaddams among the Awlad
Zayn, Ahl Terenni, Ahl Togba, Ladoum, Awliad
Nigsir, Awlad Mbarek, Ahl Sidi Mahmiid and Laghlal,
He preached the purified Tidjani wird, his followers
vowed themselves for life and could not adopt
any other creed; the obedience of his tkhwan had to
be absolute. He was reputed to be a wali, and by
some regarded as mahdi. Among his disciples he
had officials of the administration and some of
the local police. His prestige spread throughout
the Sahel, but he lost control over the most
turbulent of his followers.

The preaching of Hama Allah soon came up against
very lively resistance from Tidjani circles, especially
among the Kaba Diakité and the Silka, disciples of
al-Hadidj ‘Umar [¢.v.]; it was also challenged by
the Kadiriyya and several Moorish tribes. The
origin of this hostility, apart from the matter of the
eleven beads, lay in the fact that his preaching was
given in Nioro, the fief of powerful “‘Umarian families,
and that it revealed a social aspect that was opposed
to the structure of society of that period.

Shaykh Hamia Allih granted the wird to women,
prisoners (Haratin [¢.v.]) and young people, releas-
ing them from paternal authority or that of their
masters; finally, he authorized women to take part
in ceremonies which brought men together without
any distinction of caste. He criticized the depravity
of women and recommended the wearing of decent
garments; secular and social problems he ignored.

It is certain that although Ahmad al-Tidjani had
prescribed the recital of the prayer Dfawarat al-
Kamal eleven times on the instructions of the Pro-
phet whom he saw in a dream, which was in conform-
ity with the mystique of numbers, he had the same
prayer recited twelve times, for reasons not explained,
at a period when he was compelled to struggle against
the Turks (‘Ayn Mahdi was captured by the Turkish
forces in 1197/1783 and in 1201/1787); it is possible
that the innovation derives from his son Muhammad
al-Kabir. The Hamillist chaplet consists of eleven
beads on each side, counting from the pendant.

Al-Hidjdj “Umar Tall, initiated in 1835, practised
the eleven recitations until the moment when he
received the wird, for the second time, from Shaykh
Muhammad Ghali, in Mecca; but, in his work al-
Rimdh, he wrote that the true number of recitations
was eleven.

Ham3 Allah’s disciples preached the equality of
castes, and of men and women; they made recruits
among the opponents of the Tall clan, among people
of caste, slaves, and also certain families with mystical
tendencies. The doctrine was exalted by the mukad-
dams, some of whom disturbed public order by ex-
travagant hero-worship of the Shaykk; one of the
most active was Yacouba (Ya‘kiib) Sylla of Kayes.
The conflict passed swiftly from the social sphere to
the political. The French administration tried to
temporize and to avoid becoming involved in a reli-
gious quarrel, but was compelled to intervene when
incidents became more serious: in 1923, politico-
religious conflicts broke out between the Laghal and
Tenouadjiou tribes, starting a vendetta which lasted
for several years. In 1924, the Hamallists attacked
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the chief of Nioro’s house; Shaykh Hami Alldh, who
had not .intervened to put a stop to these incidents,
was sent to Mederdra. In 1929, Yacouba Sylla was
the source of a scandal in Kayes: the Tidjanis
accused him of orgies and seditious songs, and to
avoid disturbances he was sent away to Kaedi. In
the same year, further serious incidents broke out
in Kaedi, on the occasion of his preaching on the
equality of women, the wearing of jewellery and the
uselessness of the Kur’an; he caused luxurious tex-
tiles to be burned and gold necklaces to be sold;
later, Yacouba Sylla organized public confessions
which led to numerous divorces; he also organized
the ““dances of Paradise’’; on 15 February 1930 a riot
in which Tidjanis and Hamallists were the opponents
led to fifteen deaths. In 1933 Fodié Sylla proclaimed
himself Mahdi and, after attempting to attack the
administrative post, was imprisoned in Kidal. The
excesses of the two Sylla were castigated by Shaykh
Hama3 Allih,

In 1933, Hami Alldh was reconciled with the
administrative authorities and returned to Nioro.
In about 1936, the Hamallists changed their kibla
and prayed in the direction of Nioro, which they
called “their Mecca”. In 1938, the Tenouadjiou
attacked the Hamallist Laghlal and seriously wound-
ed their chief, Baba, a son of the shaykh. Later, he
was again attacked and his enemies burned the soles
of his feet. Believing himself to be in danger, Hama
Allih took certain religious measures and prescribed
the prayer shortened to two rak‘as: his disciples
were swift to follow him. In August 1940, Baba felt
that he was in a position to take revenge and attacked
Tenouadjiou encampments and caravans on several
occasions; the matter ended in the deaths of 400 men,
women and children and appalling atrocities. The
personal and direct responsibility of the shaykk does
not appear to have been proved: at least, some
Hamallists such as the Reyanes condemned these
excesses. However, he was deported to Algeria, and
later to France.

In face of rigorous repression, all the more severe
since France was at war, the brotherhood went
underground; its followers limited the shahada to its
first part, or sometimes introduced the name of
Hama Alldh in place of the Prophet’s, and some had
themselves tattooed on the forehead or arms with the
brand of his flock. Inquiries into subsequent incidents
at Bobo Dioulasso, ‘Ayn Berbegha and al-Agher
revealed the presence of Hamallists, but did not im-
plicate the brotherhood. The shaykk died on 28 August
1942 at Montlugon, where he is buried.

After the 1939-45 war, the Hamaillists reappeared
but, under pressure and in face of the hostility of the
‘Umarian Tidjanis, they often preserved a semi-
clandestine character. Yacouba Sylla, exiled to the
Ivory Coast, had enormous success there; he main-
tains a community of 250 persons whose members
pool their resources and indulge in public confession;
he has the reputation of being able to read minds and
see the past; he does not mix with the Muslim mer-
chants of Gagnoa and preaches the uselessness of the
Pilgrimage. In Mopti, Muhammad Kambiri takes
pains to preserve the pure teaching of the Skaykk in
religious matters. His disciples live apart and do not
go the mosque; they practise the Muslim ritual
among themselves,

Iu about 1939, Hami Allih had converted to his
doctrine the Tyerno Bokar Salif Tall, a man very well
known in Mali where, among the Fulani, he has left
the reputation of being a saint; having undertaken
the defence of the shaykk, Bokar was abandoned by

the Tall family and died soon afterwards, but his
disciples have continued his teaching: they practise
recitation of prayer with eleven beads according to
Ham3 Allah, but the emphasis is placed on charity
and love of God and man, following Bokar Salif Tall.

In 1950, 70,000 Hamdllists were recorded in the
district of Nioro, out of a total of 155,000 Muslims;
in the town itself, more than half the population is
Hamallist; they teach their faith in about thirty
Kur’in schools; in the rest of Mali, there are about
150,000 followers at Bamako, Ségou, Timbuktu,
Ansongo, Kidal, Kayes and Bandiagara. In Mauri-
tania, they are fairly numerous in Hédh, and some
are found as far away as Atar; in Haute-Volta there
are about 80,000 at Ouahigouya, Dori, Yako and
Bobo Dioulasso; and there are some in the valley
of the Senegal and at Niamey.

The present holder of the wird is apparently
Sharif Ahmad ild Ham3 Alldh, who is 50 years of
age and lives at Nema, in Mauritania.
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HAMAM (pl. hamd’im, hamdimat), a collective
substantive which, taken in a wide sense, denotes
any bird ‘“which drinks with one gulp and coos”
(kull tayr ‘abba wa hadara fa-huwa hamdam), that is
to say the family of the Columbidae, with which the
mediaeval Muslim naturalists incorporated that of the
Pteroclidae, the sand-grouse (ka{d [¢.v.]), morpho-
logically very closely related to the pigeons. The
Columbidae, which hamdm represents, are fairly
widespread from ¢Irak to the Maghrib with their
different species of pigeons and turtle-doves, both
resident (awdbid) and migrant (kawdti). In the genus
Columba we find—a) the ring-dove or wood-pigeon,
Columba palumbus (warashin, sak hurr, haydhuwain,
dalam; Maghrib: zatit, saftit), a bird of passage in
“Irak and Syria, absent from Egypt and resident in
the Maghrib with the sb/sp. C.p. excelsus;—b) Bruce’s
green pigeon, Treron waalia, (hakm, abu ’l-akhdar,
khadra®), especially in southern Arabia;~—c) the stock-
dove or blue dove, Columba oenas (yamam, hama
barr?), a winter visitor in ‘Irak, Egypt and the Magh-
rib;— d) the rock-dove, Columba livia (Yiarani, hamam
khalawi), with the sbfsp. C.l. livia, in the Maghrib,
C.l. palaestinae in Syria, Jordan and northern Arabia,
C.l. gaddi from Palestine to ‘Irdk, and C.l. schimpers
in Egypt; it is from this pigeon that all the tame and
domesticated breeds are descended. The genus
Streptopelia is represented by—a) the turtle-dove,
Streptopelia turtur (‘Irdk: shifnin; Arabia and Syria:
utrughull, turghull, dhikr Alladh, Aba dhikrd, sulsul;
Egypt: kumri; Maghrib: imdm), with the sb/sp.
S.t. turtur, a bird of passage in autumn and spring in
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all the Arabic-speaking countries, S.t. arenicola which
nests throughout the Maghrib as far as Tripolitania,
a bird of passage in Syria, Palestine, ‘Irdk and
northern Arabia, S.t. lugens, a resident in south-
western Arabia, and S.t. isabellina which is restricted
to the Nile delta;—b) the red-eyed dove, Séreptopelia
semitorquata, a somewhat rare resident in south-
western Arabia;—c) the collared turtle-dove, Strep-
lopelia decaocto (fakhita, sitt al-riam, ya karim, karima),
with the sb./sp. S.d. decaocto, a resident of Palestine,
Syria and ‘Irdk, and S.d. arabica, a resident in the
Hidjaz and the Yemen;—d) the palm-dove or laugh-
ing-dove, Streptopelia semegalensis (dubsi, kintir;
Maghrib: kamam al-ghaba), with the sb./sp. S.s. sene-
galensis, a resident in western Arabia, Egypt, Tripo-
litania and the Maghrib; S.s. aegyptiaca, a resident in
the Nile delta, S.s. phoenicophila, a resident in the
Saharan regions of the Maghrib and S.s. cambayensis,
a bird of passage on the east coast of Arabia;—e) the
long-tailed dove or Namaqua dove, Oena capensis (yah-
mam, humbumfhimhim, umm balima), resident
throughout Arabia, though rare in the Yemen.

In the restricted sense, hamam denotes the do-
mestic pigeons deriving from the rock-dove, whether
the free or “roof-pigeons” that are established in
towns (k ahli, hamam al-amsdr) and on which
the Meccans prided themselves (hamdm Makka), or
the artificially bred or ‘“‘dove-cot” pigeons (buyiiti,
dddjin) trained to live (muwatfan) in private lofts
(‘amdd, pl. a*mida) or official pigeon-houses (burdj, pl.
buradf). It is to this last category that mediaeval
writers in Arabic devoted so much of their work in
both prose and verse; indeed; the contact established
between the Muslims and the pigeon-loving Byzan-
tines gave such a fillip to pigeon-keeping (la‘b b¢
’l-hamdm) among the Arabs that it quickly became
a pastime that attracted several caliphs, such as the
¢Abbasids al-Mahdi, Hartin al-Raghid, al-Wathik
and al-Nasir, It is necessary only to recall the
lengthy passages devoted by al-Djihiz to the pigeon
(K. al-Hayawdn, iii) to be able to assess the passion
with which this hobby was pursued in the great
cities of Baghdid, Basra, Damascus and Cairo.
On the subject of the ‘“‘sporting pigeon’’ (al-hadi,
pl. al-huddd®) the philologists have compiled a large
quantity of lexicographical material drawn from the
technical vocabulary of pigeon-devotees (arbab al-
hawddi). Indeed, in the whole physiognomy of the
pigeon there is not a single remex or rectrix without
its own name; forms, colours and breeds provided the
subject for learned treatises, most of which are lost,
although we know their titles and general content
from references made to them by later authors when
making compilations. Thus, Ibn al-Nadim names
(Fihrist, 80, 222) a Kitab al-Hamam by the philologist
Abi ‘Ubayda (d. 210/824), a K. “Ansab al-hamam and
a K. mad wurida fi tafdil al-layr al-kddi by a certain
Ibn Tarhin al-Mughanni; al-Kalkashandi refers
(Subh al-a‘ska, ii, 87 ff., xiv, 369 ff.) to al-Kawwas
al-Baghdadi who wrote a work on pigeons for the
€Abbasid caliph al-Nisir, and we know that the
kddi Muhyi ’1-Din Ibn ‘Abd al-Zahir (620-92/1123-93),
to whom al-Makrizl is much indebted in his Khitat
Misr, wrote a K. Tamad’tm al-hama’im which is often
mentioned.

Like falconry, the sport of pigeon-flying (zadil,
ztdial) in competitions (stbdk) enjoyed very great
popularity from the 2nd/8th until the #th/13th
century, among all the Muslim peoples; less onerous
than the pursuit of hawking, it provided satisfaction
for their love of gambling, the question at stake
being whose pigeons were the most highly bred and

best trained to return to the loft from the greatest
distance. Records of pedigrees (dafdtir al-ansdd)
were kept and, according to al-Djahig, selected spec-
imens could reach prices ranging from seven hundred
to a thousand dindrs in the Baghdid market. Some
long-flight birds (samdwsyydat, nakkdsdt) were capable
of flying from the Bosphorus to Bagra, from Cairo
to Damascus, or from Tunis to Cairo in a single
flight; moreover, the homing pigeon (sddjil, pl
zawddjil) from the time of its birth received the
closest attention from its owner. The moment was
awaited when the young pigeon, having grown its
feathers, left the nest (ndkid, dbudidi/mudidi, djawszal,
‘ashal, zaghlil) and tried to fly, in order to compel it
to return to the nesting-place (kurmis from the
Greek unpabs, ufkdsa, mikdana) through narrow
pierced pigeon-holes (timrad, pl. tamarid) at the foot
of the loft; the bird was thus obliged to climb up
the ladder inside, by a series of jumps which strength-
ened its muscles: it became an “indoor” pigeon
(batini), as distinct from an ‘“‘outside’ one (zdhiri)
which returned to the loft through pigeon-holes at
the top. Once it could fly easily and was ‘“accustomed”’
(muwattan) to the loft where it was born, although
still a novice (ghumr) in respect of sense of direction
(shtida®), it had to be trained so that its homing
instinct should be ‘“‘acquired” (mudjarrab). For this
purpose it was mated at a very early age, and the
owner relied on the absolute constancy of the pair
to make completely certain that the bird would
return when taken away from its mate; it was carried
in a basket, the distance being increased each time,
and was released from each of these stages (masddjil).

Like the Greeks and the Romans, the Muslims
made skilful use of the valuable qualities of the
homing pigeon, employing it as an entirely trust-
worthy means of communication. Pigeon post, an
official institution integrated into the Intelligence
Service (barid), is said by the Muslim historians to
have been the work of the atabeg of Syria Nur al-Din
Mahmid b. Zangl (541-69/1146-74). The <Abbasid
caliph al-N3sir 1i-Din Alldh (575-622{1180-1225), an
ardent pigeon-enthusiast, restored this institution,
which disappeared with the coming of the Mongols
(656/1258) under the caliphate of al-MustaSim
bi "llah; we know from Joinville that when St. Louis
landed at Damietta (1249) “for a moment the sky
was darkened” by the cloud of carrier pigeons
released by the inhabitants to warn the sultan of the
danger threatening their city. The Mamliak Baybars
(658-76{1259-78) made Cairo a centre for pigeon-
keeping, and it included nearly two thousand pigeons
bearing the symbol of the State (ddgh); only the
sultan himself used to open the messages, which had
to be brought to him by the pigeon-officer (barrddi,
bata’iki) as soon as they arrived. These notes were
written on special very thin paper called “bird-
paper” (warak al-tayr) and were perfumed if they
contained good news, bad news being carried by a
bird whose plumage was darkened with soot. It
was the custom that the text of the message should
have no margin and should be without any preamble
of formal praise of Allih, since it might fall into the
hands of infidels, that it should not bear the date of
the current year but only the day and month, and
that by way of signature at the end there should
be the formula kafé bi’lldk hadiy®® (“Allah is
sufficient guide’’). These air-borne letters were rolled
up and fastened to one of the carrier pigeon’s
remiges, without in any way interfering with its
flight ; ordinarily they were sent in duplicate, without
any mention of address; any Muslim, not the intended
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recipient, who by chance received a message of this
sort felt it his duty to sent it onm, after attending
to the pigeon’s needs and making a note of his action
on the back of the message.

It was during the gth/15th century that the use of
the pigeon-post gradually disappeared. Whatever
the chroniclers may say, there is every ground tor
asserting that this method of communication was in
current use in Islam well before the 6th/12th century,
as is proved by the remains of the “pigeon stages”
(marakiz al-hamdm) placed at regular intervals
(mudarradja) along the shores of the eastern Maghrib,
following a continuous line of 7¢bdf [¢.v.] and ensuring
the sate dispatch of the correspondence of the
Aghlabid governors of Ifrikiya (3rd-4th/gth-10th
centuries); the modern place-name Hammamet
(al-Hamdmadt, ‘‘the pigeons”) is a living reminder.

The theme of the ‘“‘gentle dove’’, the messenger of
love, peace, and good fortune, was the unfailing
inspiration of Arab poets of all periods and in all the
Muslim countries, and it would be useless to try to
enumerate all the kasidas which, in their conclusion,
evoked the image of eternity in the tender cooing of
turtle-doves (al-hawdtif) high up among tall trees.
In Islam, as everywhere else, this bird is regarded
with popular affection, and a pair in a cage are very
often the chosen companions of the Muslim home;
at a very early date, this affection found expression
in various proverbs and legends which hold up the
Columbidae as examples of sweetness, attachment
and fidelity, as for instance Noah’s dove, or the two
carrier pigeons sent from Mecca by Alldh to the
Prophet Muhammad when hidden in the cave. It
appears, however, that the latter did not share this
feeling of affection since, by a tradition which relies
on the testimony of Abd Hurayra (see Suman of
Abii Dawid), he is alleged to have included pigeons
among the ranks of the demons. Nevertheless, in the
eyes of Kur’anic law the flesh of the columbidae is
permitted as food, and mediaeval Muslim medicine
credited both it and also pigeon-dung with great
therapeutic and aphrodisiac properties (see Ibn al-
Baytar, trans. L. Leclerc, i, 457); oneiromancy, for
its part, allowed great significance to the hamdm
seen in a dream, while ornithomancy did the same
for the hamdm encountered in the wild.
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HAMAN, name of a person whom the Kur’in
associates with Pharaoh (Firawn [g.v.]), because of

a still unexplained confusion with the minister of
Ahasuerus in the Biblical book of Esther. To the
details given s.v. FIRAwN, should be added the fact
that, according to al-Mas‘adi, Mwradj, ii, 368,
Haman built the canal of Sardils, but Fir‘awn
obliged him to repay to the peasants the money
which he had extorted from them for this.
Bibliography: given in the art. FIR‘AWN; see
also J. Horovitz, Koranische Untersuchungen, 149;
A. Jeffery, The foreign vocabulary of the Qur’in,
284. (G. VaIDA)
HAMARZ, Persian officer who, at the battle of
Dhi Kar (¢.v.], was in command of the Persian
troops who were driven back by the Bakr b. W3’
[¢.v.] and who was killed in the battle. Al-Mas‘adi
(Muradj, ii, 228 = ed. Pellat, i, 648) calls him, in
error, al-Hurmuzan, but he should not be confused
with the Persian general of this name [¢.v.] who was
assassinated by ‘Ubayd Allah b. ‘Umar.
Bibliography: Tabarl, i, 1030, 1032, 1034 f.
(tr. Noldeke, Geschichte der Perser, Leiden 1879,
335, 338, 340, 342); Ibn al-Wardi, Ta’rikk, Cairo
1285, i, 117; see dlso the Bsbl. of the article pHD
KAR. (Ep.)
HAMASA (A.), “bravery”, ‘‘valour” (used now-
adays together with kamds, to translate ‘“‘enthu-
siasm”), is the title of a certain number of poetic
anthologies which generally include brief extracts
chosen for their literary value in the eyes of the an-
thologists and classified according to the genre to
which they belong or the idea which they express;
these works are related to a more general category,
that of “‘poetic themes’’, ma‘dni’l-shi‘r [¢.v.], but differ
from it in the apparent effacement of the author who
abstains from any comparison or judgement and im-
poses his taste without indicating the reasons for his
choice. The origin of the title, which has ‘embarrassed
modern critics, seems however very clear: al-Hamdsa

.(verses on bravery in war) is the title of the first—and

incidentally the longest—chapter in the oldest and
most celebrated anthology of this type, that of Abl
Tammam (d. 231/849 [g.v.]): following a procedure
currently practised until our own times in many litera-
tures, this title has been adopted for the complete
work as a whole and has replaced the name which
its author had given to it: al-Ikhtiydrdt min shi‘y
al-shu‘ard®> and another name which a copyist had
probably attributed to it (see al-Mas‘adi, Murdadj, vii,
166). This anthology met with such success, in both
Mashrik and Maghrib, that later anthologists imitated
it and retained the title, which little by little lost its
etymological sense to become synonymous with mukh-
tarat, “‘selections”, ““anthology’’; this is so much the
case that the Hamdsa of Ibn al-Shadjari (see below)
was also published, in Cairo, in 1306, under the title
Mukhtdrdt shu‘ard® al-Arab.

i. — ARABIC LITERATURE

The Hamasa of Abii Tammam marks a new orient-
ation in comparison with earlier anthologies which
contained complete poems [see e.g., AL-MUFADDAL
AL-DABBI] or the whole available work of a poet, or
even of a tribe [see e.g., HUDHAYL]. Here, on the
contrary, the anthologist, himself a poet, allows his
own personal taste to be exercised in extracting
from a poem the one or more verses which seem to
him to illustrate most felicitously a literary genre
and later, after Abti Tammaim, a given theme. This
Hamdsa is divided into ten chapters of unequal length
containing respectively, in no apparent order, lines
on bravery in warfare, death (marathi), morality(adab),
love (nasib), the faults of the adversary (kidj@?), hospit-
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ality (diydfa), various qualities (sifdt), the sleep en-
joyed by travellers (al-sayr wa’l-nu‘ds),witticisms
(mulak) and women’s failings (madhammat al-nisa>).
The majority of the poets quoted are ancient ones
going back to the pre-Islamic period or to the be-
ginnings of Islam, but some are more recent.

The success of this Hamdsa inspired several com-
mentaries (see al-Baghdadi, Khizdna, Cairo ed., i,
33), of which that of al-Tabrizi is the best known
(see R. Blacheére, HLA, i, 152; see also ABU TAMMAM,
adding there: a Hamdsa sughrd or K. al-Wahshiyyat
by him was edited by I. al-Kaylani, Damascus 1964).
In the Maghrib, its vogue was no less great; study of it
constituted one of the foundations of literary culture
(see H. Péres, Poésie andalouse, 28), and al-A‘lam
al-Shantamari, who imitated it, made a new com-
mentary on it.

In order not to be left behind, al-Buhturi (d.
284/897 [¢.v.]) also composed an anthology which he
entitled Hamdsa, so contributing in a decisive manner
to the semantic evolution of the term and its defini-
tive adoption. In the Hamdsa of al-Buhturi, the
verses are no longer divided under a small number of
rubrics, but are grouped together, according to the
poetic themes that they contain, in 174 very subtly
graded chapters {e.g., thirteen of them are concerned
with fleeing from the enemy), with the result that
this anthology may be considered to come into the
category of madni ’l-shi‘s. It should be added that
it enjoyed far less success than the earlier work; it
does not seem to have been studied in Spain, where al-
Buhturi was, however, held in great esteem, and only
a single manuscript of it has been discovered.

The next work chronologically appears to be that
of a certain Abii Dumigh (or Dimais), of which we
have only a brief mention in the Fihrist {Cairo ed.,
120); then come those of Muhammad b. Khalaf Ibn
al-Marzuban (d. 309/921), of which we know only
the title (see Fihrist, 213-4, which does not mention
the Hamasa; Yakuat, Udabd’®, xix, 52; F. al-Bustini,
Dairat al-matdrif, iv, 31-2) and of Ibn Faris (d.
395/1004 [¢.v.]), entitled al-Hamdsa al-muhdatha (see
Fihrist, 119; Yakit, Udaba?, iv, 84). The two Kha-
lidis, Abii Bakr Muhammad b. Hagshim (d. 380/990)
and his brother Abia ‘Uthmian Sa‘id (d. 400/1009),
who lived in the entourage of Sayf al-Dawla, are the
authors of a Kitib Hamdsat shi‘r al-muhbdathin, the
title of which clearly shows the gradual change in
meaning of the word hkamdsa (see Fihrist, 240; M.
Canard, Sayf al Daula, Algiers 1934, 293-5; their
Hamdsa, also entitled al-Ashbdh wa’l-nagd’yr, sur-
vives in manuscript in Cairo).

In the following century, it was in Spain that
al-Aflam al-Shantamari (d. 476/1083 [see AL-SHANTA-
MaRI]), already the author of a commentary on Abd
Taminam, composed a Hamdsa (quoted by al-Bagh-
dadi, Khizdna, i, 33).

The same literary form was again followed by Ibn
al-Shadijarl (d. 542/1148 [¢.v.]), whose Hamdsa was
published under this title by F. Krenkow at Hay-
darabad in 1345 (see above). Somewhat later, ‘All
b. al-Hasan alias (al-) Shumaym al-Hilli (d. 60o1/1204
[g.v.]) composed a new and more original one; this
grammarian and poet, with his inordinate pride and
uncommon vanity, thought himself capable, not only
of selecting the best poems of the earlier poets, but
also of himself writing other and equally good poems;
thus, following AbG Tammam, he composed a Hamdsa
in which he included only poems of his own composi-
tion {see Yakit, Udabd?, xiii, 72 ff.).

It was an Andalusian living in Tunis, Abu ’I-Hadj-
djadj Yuasuf b. Muhammad al-Andalusi al-Bayasi

(572-653/1177-1255) who was the author of the next
Hamdsa; a philologist, historian and poet well
schooled in classical poetry, he compiled in Tunis in
646/1248 a collection of poems, stories and fables to
which he unwarrantedly gave the name Hamdsa (see
al-Makkari, Analectes, index; A. Gonzdlez Palencia,
Literatura®, 107; R. Brunschvig, Hafsides, ii, 384,
399, 406); this work exists in manuscript at Gotha,

The last Hamdsa that we know is that of Sadr
al-Din “All b. Abi 'I-Faradj al-Basri (killed in 659/
1261); it is known by the name al-Hamdsa al-Bas-
riyya (see al-Baghdadi, Khizdna, i, 33), and a manus-
cript of it is preserved in Cairo.

The interest of these works, and especially of the
Hamdsa of Aba Tammim, is multiple. For us, their
merit lies in preserving poems by poets otherwise un-
known, and of serving in a subsidiary way as second-
ary sources for the publication of the diwans of ancient
poets, but they also provide us with reasonably pre-
cise indications in regard to the tastes of a period.
For generations of young Arabic-speakers, in both the
Maghrik and Maghrib, the Hamdsa of Abdl Tammim
has largely contributed—in perhaps too fragmentary
a form—to the maintenance of the prestige of archaic
poetry, considered as a model for imitation, and has
at the same time constituted a sort of manual of
ethics,

The original meaning of kamdsa encouraged the
provisional adoption of the term as the designation
of the epic, and Bocthor was one of the first to suggest
translating “epic poem” by shi‘r hamdsi; however, in
Arabic, the use of hamdsa was short-lived, and today
the word has been replaced, in this sense, by malkama
(pl. malakim); however, in order to give the present
article greater homogeneity, it is here that the ques-
tion of the epic in Arabic literature will be discussed.

Accounts of heroic adventures accompanied by
wonderful happenings are not rare in this literature
[see HIkKAYA, sira], and if such were the complete
definition of the epic, it would be possible to assert
that this literary form was practised by the Arabs;
the romance of Battal [g.v.], the Sirat al-amira
Dhat al-Himma [see DHU ’L-HIMMa), the saga of the
Banli Hilal [see HiLAL), the romance of Sayf b. Dhi
Yazan [q.v.], and the Sirat ‘Antar [see ‘ANTAR] in
particular offer features which bring them close to
the great epics of universal literature, and one cannot
fail to be struck by the evident resemblances be-
tween the Sirat “Antar, considered, however, as a
romance of chivalry, and the Chanson de Roland; but
to be counted true epics, these narratives are in
general lacking in the literary elaboration which is
the mark of the masterpieces of epic literature.
Although the Sirat “Antar also contains, to a some-
what limited extent, another element of the epic,
namely a feeling of the greatness of the fatherland
represented by a hero who possesses all the virtues, in
these narratives we are not conscious of the inspira-
tion which animates the Skakndma, for example, and
it may perhaps be thought that, if epics are linked
with the awakening of nationalities, the Arabs hardly
needed this element during the most brilliant period
of their literature which corresponded with the
apogee of their power; yet it may be regretted that
no genius revealed himself during the centuries of
decadence or produced a work comparable with that
of Firdawsi, which was then available in Arabic.

To explain the absence of epics in the classical
period, it has been said that the Arabs were unac-
quainted with Homer’s masterpieces; in fact feeling
convinced of the superior value of their own poetry,
they scarcely knew the Iliad or the Odyssey, and
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in any case were daunted by the difficulties of trans-
lating verse (see G. Wiet, Les traducteurs arabes et
la poésie grecque, in MUS J, xxxviiif16 (1962), 361-8;
the embarrassment of Mattd b. Yanus is neverthe-
less instructive for, in his translation of Aristotle’s
Poetica (“A. Badawi, Aristiatdlis, Fann al-shi‘, Cairo
1953, 96), he was content to render émomotla by !

(while Badawi, in his own trans., 3 and passim, uses
malhama).

It has also been said that the rule of the mono-
rhyme excluded long compositions in verse; now the
urdjdisa permits the composition of very long works,
and it is precisely in radjaz that some poems have
been written that come near to being epics, without,
however, ceasing to be versified chronicles except when
they have a purely didactic character; Ibn al-Mu‘tazz
is one of the first representatives of this form, which
flourished especially in al-Andalus in thehands of Gha-
23l, Ibn ‘Abd Rabbih, Ibn Zaydiin, Ibn ‘Abdin, Ibn
al-Khatib and others. In certain poems of Aba
Ya‘kib al-Khuraymi, of Ab@i Tammim, of Abd
Firds or of al-Mutanabbli, there is certainly a strong
feeling of epic, but it would be exaggeration to regard
these kasidas as true epics.

Rather than attempt to find an explanation for
the Arabs’ continued ignorance of a noble literary
form which has contributed to the universal prestige
of the great literatures of antiquity and the Middle
Ages, it is fitting simply to reflect that, while possess-
ing all the necessary documentary, literary and
technical elements for the creation of the epic, they
did not achieve the final stage of the process; they
preferred to follow a tradition which may be called
national, and which Islam helped to anchor still
more deeply in their hearts. This is basically the
opinion of many modern Arab critics—from the
talented translator of the Iliad, Sulayman al-Bustani
(see his Introduction) to Ahmad Abid Haka, author of
the Fann al-shi‘r al-malhami (Beirut 1960)—who
agree that the epic genre, in spite of the works men-
tioned above, is lacking in Arabic literature.

From the nineteenth century onwards, the trans-
lation of Homer and the reading of great epics have
inspired some more or less successful attempts, among
which may be mentioned those of Ahmad Muharram,
al-Ilyddha al-islamiyya (an epic of the Prophet),
of Biilus Salima, Id al-Ghadir (a Shi‘i epic) and
<ld al-Riydd ( a Sa‘ddi epic), and of Fawzi Ma“lif,
Bisat al-rih, which Aba Haka considers the best.

Bibliographky: In addition to the references in
the text: Hadjdjl Khalifa, iii, 115-6; A. Trabulsi,

La critique poétique des Arabes, Damascus 1955,

26-8; Sarkis, 297, 530; R. Blachére, HLA, i,

150-2; Brockelmann, index; S. Achtar, Buhturi,

Sorbonne thesis 1953 (unpublished); Z. al-Maha-

sini, in dfdk (Rabat), i/3 (1963), 52-5; F. Klein-

Franke, Die Hamasa des Abu Tammam: Ein Ver-

such, Cologne 1963. (CH. PELLAT)

ii. — PERSIAN LITERATURE

When introduced into Iran by the Arabs, the word
hkamadsa at first retained its original meaning (bravery)
and then, rather later, was used in Persian to denote
the heroic and martial epic (hamdsa-i pahlavini), a
literary genre, the works composed in this form being
comparable with the heroic epics of the other Indo-
European peoples; this is the meaning of kamasa-
sardayi (from sardyidan, to sing, and, by extension, to
compose), the title of the work by Dr. Safa on the
Persian epic.

The earliest texts of a heroic character are con-

cerned with the kings of antiquity and the period
when the Iranians were still in direct contact with the
Aryans of India. In brief, the heroic legend in Iran
started to take shape even before the Iranians
emigrated from India towards what was later to be
Iran; it was subsequently enriched with new elements
and developed into oral or written narratives, parti-
cularly during the last period of the Sasanid dynasty.
Upon comparing the Vedas and the Avesta, one
observes that the Indo-Iranians, even before their
separation, were familiar with the legendary exploits
of the same heroes. Some of these narratives were
mainly products of the imagination (the creation of
the world and of man); others had some historical
basis; but, with the passing of time and the accretion
of oral elements, they assumed a legendary aspect.
In the Avesta, the Yaskt are of great importance in
regard to national legends. Several sections allude to
legends and beliefs similar to those found in the
Vedas: thus Vivasvat, father of Yama, and Trita
Aptya (of the Rig-Veda) correspond to Vivanhant,
father of Yima (Djam), and to Athwiya (Abtin)
father of Thraetaona “the child of Thrita” (Faridiin)
who are named in the Hom Yasht (of the Yasna),
“the most important chapter for the comparative
history of the beliefs of Avestan Persia and Vedic
India” (J. Darmesteter, Zend-Avesta, i, 79); they
appear later in Persian epic texts [see DJAMSHID,
FARIDUN]; other Yasht mention heroes, most of whom
figure in the Book of Kings of Firdawsi, and places
situated in North-West Persia (ancient Media).
According to Néldeke (in Gr.I.Ph., ii, 131), it can be
accepted that, at the period when the Auwesta took
shape, some presentation of the mythical history of
Iran, if not written at least traditional, was in
existence. But, unlike the Persian epics composed
from the s5th/iith century, which bring together a
mass of details, these particulars are short and
incomplete in the Avestan texts.

On the other hand, striking analogies have been
found between the legendary accounts recorded by
Greek historians and several episodes in the Book of
Kings of Firdawsi—but only from the time of the
Achaemenids: for example, the fragments by
Ctesias, physician to Artaxerxes II (4th century B.C.),
collected by Diodorus Siculus (i, 11), provide in-
formation from Median tradition; as for the parallels,
Achaemenes as a child was brought up by a falcon,
according to Aelianus, just as the hero Zal (in the
Shak-nama) was brought up by the Simurgh (a kind
of phoenix); the histories of Cyrus and Kay Khusraw,
the one recounted by Herodotus, the other by
Firdawsli, present obvious analogies; on the one hand
we find the new-born Cyrus exposed by order of his
maternal grandfather Astyages, king of the Medes,
but left in the keeping of shepherds by his minister
Harpagos and, on reaching manhood, overthrowing
the empire of the Medes; on the other hand the
infant Kay Khusraw left among the shepherds in the
mountains on the orders of his maternal grand-
father Afrasyab (the murderer of his son-in-law and
king of Turan), then recognized as the lawful heir of
the kings of Iran and taking vengeance on Afrisyab
for the murder of his father and his uncle; in the
sth century A.D., Moses of Khorene attributes the
same adventure to the Sasinid king Ardaghir and
records other legendary Iranian narratives (the
Persian epic had a great influence on the Armenian
epic; see F. Macler, in JA4, ccxxvii, 549). In short, the
influence of the Avestan texts was maintained over
what was later to become the Persian epic up to the
time of the Parthian period and even later, for the
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ancient names were often given to the sovereigns
and leading personages of the Sasanid period.

Moreover, on the decline of the Sisinids, several
works were written in Pahlavi containing traditions
and stories of heroes; and there were also others
during the 7th and 8th centuries A.D. Of some,
only the title is known (through the medium of Arab
authors): such are the Kitab al-Sakisardn, the titleof a
prose work named by al-Mas“Gdi (Mur#idy, ii, 118 == tr.
Pellat, § 54 1)—probably Sagésaran (the chiefs of the
Saka, of Sistin, perhaps connected with the family of
the Rustamids, see A. Christensen, Les Kayanides,
143)—and hence a text of great importance for epic
traditions, translated into Arabicby Ibn al-Mukaffa€,
and the Kitab-i Paykdr,*Book of combats’’,named by
al-Mas“Gdi (Tanbik, French tr., 136). Others were
preserved in part; such are the history of Bahram
Cabin, which survived thanks to the Arab historian
al-Dinawari (A4 kkbdr tiwal, ed. Guirgass, 81-104) and
also to Firdawsl (trans. J. Mohl, in-12, vi, 460 and
vii); the duel of Rustam and Isfendydr, translated
into Arabic prose by al-Tha‘libi (Ghurar) and into
verse by Firdawsi (iv, 461 ff.); the Mudimil al-
tawdrikk mentions a work relating to the hero Piriz
(Tehran ed., 66, 70) and an “Ahkd-i Ardashir (61-4)
which was used by Miskawayh (Tadjdrib al-umam);
the Ta’ikh-i Sistin (Tehran ed., 8) mentions a
Bakhtyar-nama devoted to the great exploits of a
commander-in-chief under Khusraw Parviz. The
history of Alexander by the pseudo-Callisthenes was
probably translated into Pahlavi, and then from
Pahlavi into Arabic, with additions relating to
Dhu ’l-Karnayu [see ISKANDAR NAMA)); other works
concerning the Sasinid period and mentioned in the
Fihrist (Safa, Hamdsa, 45 and n.) survive as frag-
ments in the works of Arab authors; several short
Pahlavi post-Sasinid works (collections of moral
aphorisms, pand-nimak) are to be found scattered
in Firdawsli.

Of all these works, only two survive in their
Pahlavi text; they are therefore essential for the
study of the genesis of the Persian epic. The Memorial
of Zarir (Aiyatkar-i Zariran; see Gr.I.Ph., index,
s.v. Yatkar), the versified form of which (in syllabic
metre) has been identified by E. Benveniste,
represents the Sisinid adaptation of a poem of the
Arsacid period (before the 3rd century A.D.)—a
poem composed “in about the 6th century of our era,
the contents of which go back to some vanished
Yasht” (Zariran is named twice in the Yasht);
Dakiki [¢.v.] sometimes drew inspiration from it
textually (cf. JA, 1932/2, 255 and Firdawsi, trans.
Mohl, in-12, iv, 298-9) in writing the thousand or so
lines of verse that Firdawsi inserted in his Skah-ndma.
The second of these works, in prose, is the Kadrndmak-¢
Ardashir (Book of the exploits of Ardashir) in which
‘“‘a whole series of features from the legend of the great
Cyrus can be discovered’ (see A. Christensen, L’Iran
sous les Sassanides, 91); it was very closely followed
by Firdawsl (trans. in-12, v, 265; and Gr.I.Ph., index,
s.v. Karnamak).

In addition, two important Pahlavi works transmit
not only religious but also heroic traditions—the
Dinkart (written in the 1oth century) preserves
fragments from the Avesta and numerous facts
relating to the earliest Iranian dynasties, and the
Bundahishn (11th century) contains information
about the dynasties of the Kayanids and the
Sasinids.

It is known that the kings of ancient Persia took an
interest in the histories of their reigns: under the
Sasanids, ‘“‘as had previously been the case in the

Encyclopaedia of Islam, III

time of the Achaememds, the royal court kept
official annals; it is supposed that these annals were
utilized by the author or authors of the Book of
sovereigns probably written . . . under Yazdgard III”
(cf. A. Christensen, op. cit., 53 and n. 4). The Greek
historian Agathias (d. 582) states that he had been
able to consult these royal annals which were housed
in the archives of Ctesiphon (op. cit.,, 70). Now
according to Baysonghur’s preface to the Shah-nima
[see FIRDAWSI], in the reign of the last of the Sasinids,
Yazdgard 111, the dikkdn Danishvar of Madi’in had
all these chronicles, from the earliest times to
Khusraw 1I, written down systematically, with the
assistance of mobads and learned men (Ngldeke, in
Gr.I.Ph., ii, 141); this book was entitled Kk¥atdy-
namak; several Arab and Persian authors refer to
the Arabic tranmslation of it under the title Siyar
al-mulik, which corresponds with the Pahlavi title,
the word kh*atdy (‘god’) having also the meaning of
‘sovereign’ (cf. al-Biriini, Athdr, Leipzig ed., 102); it
gave the history of the kings of Iran, from mythical
times to the end of the Sisanids, mingling legendary
and historical facts, the latter being predominant for
the Sasanid period. The Arabic translation by Ibn
al-Mukaffa® (2nd/8th century) was an indispensable
source for Arab historians. The Pahlavi original
disappeared, but much of it was preserved thanks to
Ibn al-Mukaffa® (cf. al-Tha‘alibl, Histoire des rois des
Perses, ed. and tr. Zotenberg, introd. 42). On account
of the copyists’ carelessness, copies of the Siyar al-
mulgk are by no means in agreement: according to
Hamza Isfahani, Misa b, “Isa al-Kasrawi collated
several copies and did not find any two the same.
According to Ibn al-Mukaffa®, others (who are named
by al-Biriini, Athdr, Leipzig ed., 99) had translated
the Kh“atdy-ndmak into Arabic, each in his own way,
sometimes introducing accounts from other countries
into the history of Iran (Noldeke, Tabari, Geschichie
der Perser ... zur Zeit der Sassaniden, introd.; and
especially the résumé of V. Rosen’s study of these
Arabic translations and the changes and alterations
of the Pahlavi text in these translations: A, Christen-
sen, op. cil., 54 and n. 1). Not one of these translations
survives; but fragments from them can be seen in a
series of Arabic and Persian works, with occasional
variants resulting from the diversity of the sources.

Apart from that of the written sources, the im-
portance of the traditions and legends transmitted
orally is not negligible. But it is certain that the
earliest Persian epics derive from written sources,
using Pahlavi documents (either directly or through
Arabic translations), as well as traditions preserved
in families and transmitted orally by narrators or
story-tellers (rdwi) from Khurasin, Sistin or Trans-
oxania, Al-Birani gives the names of some of those
he had heard (Athdr, 42, 44, 99); the author of the
Mudimil al-tawdrikh states that “the rdwis of earlier
days based their stories on the ancient books of the
Farsis” (Tehran ed., 2). Finally, the influence of the
Arab authors whe devoted themselves to the history
and legends of ancient Iran must not be forgotten.

All these factors led the Iranians to undertake a
general compilation, on the lines of the annals drawn
up on the orders of the ancient kings: thus, during the
4th/toth century, three prose Shkdhnima were
written [see FIRDAWSI], the last of which, by Abu
Mangir, was freely used by Dakiki and later by
Firdawsi; all that remains of it is the very important
introduction, published by Muhammad Kazwini
(Bist makdla, Tehran 1313/1935, ii, 1-64); it was
consulted also by al-Birlini (Atkdr, 112 and 116),
which tends to prove that at the end of the 4th{roth

8
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century, and afterwards, it was regarded as the
accepted Shahndima; al-Tha®ilibi (Ghurar) similarly
drew upon it to a considerable extent, a fact which
explains the points of resemblance between his book
and Firdawsi’s epic, both as regards the historical
facts and also the legendary stories.

In addition to the Shakndma of Aba Mansiir, there
were also other texts in Pahlavi (or translated into
Arabic) which served as sources, during the second
half of the 5th/11th century and the first half of the
6th/12th, for writers of epics (analysed by J. Mohl,
introd. to the Livre des Rois)—epics which were
inferior to Firdawsi’s in breadth and power but which
complete the whole epic structure that he had
brought into being; poems celebrating Gershasp (the
most original and the oldest, composed about 458/
1066 [see AsaDI)}, his grandson Sam, the three children
of his great-grandson Rustam—Djihangir, Faramarz
and Banii Gughdasp—, Barzii [see BARzZU-NAMA],
Bahman, Rustam’s redoubtable adversary (by
Tranghah, in about 499/1106), Shahryar, Barzi's son,
the last of the family (by Mukhtarl, d. ca. 545/1150)
and about eight epics celebrating minor heroes
(Safa, op. cit., 3rd part, ch. III).

From the 6th/12th century onwards, the decline of
the national epic gradually became evident under the
influences of Islam, of Arab culture and, later, of the
predominance of the Turks; in any case, the great
epic and national subjects of Iranian antiquity had
already been treated. However, one of these subjects,
which Firdawsi was unable to develop to its fullest
extent, provided Nizami with the opportunity to
write a vast and learned epic (587/1191), the Romance
of Alexander [see ISKANDAR, ISKANDAR NAMA,
Ni1zAMI]—a subject to which Amir Khusraw and
Djami later returned, not to speak of the adaptations
made in Turkey, India and other Oriental countries.
The first epic to honour a contemporary prince was
the Shahanshah-ndma, written by Muhammad P3’izi
in honour of sultan. Ald> al-Din Muhammad
Kh¥arizm Shah, in about 596{/1200. The most
important historical epic, after Firdawsi’s, is the
Zafar-nama (Book of victory) of Hamd-Allah
Mustawfl Kazwini which continues the Book of Kings
from the occupation of Iran by the Arabs up to the
period in which the author was living, the time of the
Mongol invasion; hence the real interest, at once
historical and literary, of the thitd and last part of
this poem which consists of 75,000 bayts (completed
in 735/1335). Another epic relating to the history of
the Mongols down to the successors of Cingiz-Khin
1s the Shahdanshdah-nima, completed by Ahmad
Tabrizi in 739/1338. The epic by Adhari Tisl (d. 866/
1462), devoted to the history of the Bahmanid
sultans of Dekkan, left unfinished, was completed by
an anonymous author. Timiir’s resounding exploits
were celebrated by Hatifl (d. 927/1521), a nephew of
Diami, under the title Zafar-nima (ed. Lucknow
1869); to the same poet we owe about a thousand
lines of verse of an epic on the reign of Shah Isma‘il
which he left unfinished. The reign of this same ruler
and that of his son formed the subject of an epic
written by Kasimi Gunabadi and completed in 939/
1533 (ed. Bombay 1287); to him we owe also an epic
on the reign of Shah Rukh, the son of Timir. The
capture of the island of Kishm and the town of
Hurmuz (Djarin) from the Portuguese was recounted
in verse by Kadri (Djangnima-i Kishm, 1032[1623,
and Djdrin-ndma). Lastly, a Skahanshdh-nima was
written by $aba’ (d. 1822) in honour of Fath Ali
Shah., These are the principal epic works, most of
them written under the influence of Firdawsi or

Nizami. In addition, throughout the 11th/14th and
12th/18th centuries, a series of secondary works
commemorated certain sovereigns and leading
personages of Iran, India and Turkey (Gr.I.Pk., ii,
238).

As regards the second category of these epics
(devoted to heroes of the Shi‘l faith; Saba, op. cit.,
305 ff.), the oldest is the Khdvardn-nima of Ibn
Husam (d. 875/1470), celebrating the virtues and
exploits of the caliph and imdm ‘Ali. The anonymous
Sahib-kiran-nama (1072/1662) similarly honoured
Hamza b. “Abd al-Muttalib. One of the most
important of these works, the Hamla-t Haydari,
glorifies the lives of Muhammad and °Ali, their
saintliness and their achievements; its authors are
Muhammad Rafi® Badhil, a native of Mashhad, who
had emigrated to India where he held high office;
after his death (1123/1711), his work was completed
by Abta Talib Fanduruski. The same subject was
used in a more extended work (30,000 bayts) written
in a better style than the preceding one, composed
in the 19th century by Mulla Bamiin “Ali (fakkalius:
Radii) entitled Hamla-: Radj: (ed. 1270/1854). Saba,
named above, is the author of the longest of the
works in this category, the Khuddvand-nama, on the
same subject as the Hamla-i Haydari; here, more
than in these other works, the influence of Firdawsl
is to be discerned.

As hamadsa denoted exclusively the heroic epic, it
has been necessary to leave out of this account the
cycle of romantic epics (the earliest of which,
Zaryadres and Odatis, was known as early as the
4th century B.C., according to Atheneus, XIII,
575), that is to say the episodes devoted to love,
which are treated briefly in the Shdhndma of Fir-
dawsi and which the poets of different periods
(Nizami, Amir Khusraw and Djami in particular)
magnified into vast versified romances (not to
mention Firdawsi’s other works, for example Farhad
% Shirin, and Gurgani’s Wis u Ramin; see also ASADI).

Bibliography: In addition to the works
mentioned in the text, two essential works:

Noldeke, Das Iranische Nationalepos, in Gr.I.Ph.,

ii, 130 ff. (2nd ed. 1920); English trans. by L.

Bogdanov, The Iranian mnational epic, Bombay

1930, Persian trans. by Buzurg ‘Alawi, Hamdsa-i

Milli-i lran, Tehran 1327 (solar); Dh. Safa,

Hamasa-sardayi dar Iran, Tehran 1334/1956.

Reference may also be made to A. Christensen,

Heltedigining og Fortaellingsliteratur hos Iranerne i

oldtiden, Copenhagen 1935. (H. Massg)

iii—TURKISH LITERATURE.

From the 19th century onwards the Arabic ad-
jective hamdsi became in Turkish the equivalent of
the adjective “‘epic”, while hamdsiyya indicated an
epic poem (see H. C. Hony and Fahir 1z, 4 Turkish-
English dictionary®, Oxford 1950, s. vv. hamasi,
hamasiyat; Mustafa Nihat Ozon, Osmanlica-Tiirkge
Sézlik, Istanbul 1952, s.v. hamdsi); hamdse became
the synonym of the Persian destin, which also is used
to render “‘epic” (see M. N. Ozén, op. cit., s.v. destdn).
In the Tiirkge Sésliék (* Ankara 1955), published by
the Tirk Dil Kurumu, the two terms, Arabic and
Persian, are found linked together: hamaset destans.

In Turkish literature the Persian term destin was
used for the ancient popular epics in syllabic verse,
transmitted orally, then also the first verse chronicles
of epic type, celebrating the prowess of a historical
character who had become a legendary figure. The
ancient epics of the Turks of Central Asia, sung by

. the osan or popular poet-musician accompanying
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himself on the kopus, have not survived, and the
Oghuzndme, the national epic of the Oghuz Turks, can
be studied only through a prose compilation made in
the gth/i5th century, the Kitdb-i Dede Korkut (see
pEDE KORKUT]. The same is true of the epic literature
of the Islamicized Turks transplanted into foreign
countries, who, taking for their model the Persian or
Arabic heroic tales, created for themselves a new
national epic celebrating the exploits of the conque-
rors of Anatolia and dominated by the ideal of the
Holy War: the saga of Sayyid Battal {g.v.], that of
Melik Danishmend [¢.v.] and that of the dervish-
ghdzi Sarl Saltuk Dede [g.v.] have survived only in
the form ot prose compilations made in the 8th/14th
or g9thfisth centuries. But although the ancient
destdns, epic poems transmitted by oral tradition,
have not survived, there are known some works of
epic character, which are composed according to the
rules of Arabo-Persian prosody, in the mathnawi
form and in ramal metre, and which have the title
of destan. Among the earliest may be mentioned the
Destin-i Maktal-i Hiiseyn, an epic poem commemor-
ating the tragedy of Kerbela, composed in 7621361
by the poet Shadhi for the emir of Kastamonu, Kotii-
riim Bayezid (MSS: University of Bologna, Marsigli
collection no. 3325; Ankara Univ. Lib., Uskiidar
Kemankes coll. no. 528). Towards the gthf1rsth
century there appeared verse chronicles of epic type
which, while recounting the exploits of historical
characters, preserved the heroic spirit of the ancient
epics; the poet often gives to these verse chronicles
the name of destdn. To this category belong the
Ghazdwetname which forms part of the I'skenderndime
of Ahmedi [¢:v.] (d. 816/1413) and which relates, in the
form of an epic poem, the history of the first Ottoman
rulers up to Emir Siilleyman (d. 813/1410), and the
Destan of Umiir Pasha, the second part of the Diistir-
name of Enwerl, written in 869/1465, which celebrates
the exploits of Umir Aydinoghlu [¢.v.]; to describe
this part of his work, written in the form of a popular
tale in verse, the poet uses the term destin (cf. I.
Mélikoft, Le Destin d’Umiir Pacha, Paris 1954, 31-5,
72, VErse 744).
Bibliography: Apart from the works cited in
the article, see, on Turkish epic literature: A.
Bombaci, Storia della letteratura Turca, Milan 1956,
308-13; P. N. Boratav, Liitérature turque, in
Histoire générale des littératures, Paris 1961, i, 782,
787-8, ii, 183-4; I. Mélikoff, La geste de Melik
Didnigmend, Paris 1960, i, 41-52; eadem, Abi
Muslim, le ‘“‘Porie-Hache’ du Khorassan, dans la
tradition épique turco-iranienne, Paris 1962, 29-43;
F. Taeschner, Die osmanische Lileratur, in Hand-
buch der Orientalistik, v[1, Turkologie, Leiden 1963,
258-62.
(I. MELIKOFF)

iv.—CENTRAL Asla

However near to extinction the tradition of oral
heroic poetry among the Turkic-speaking peoples may
or may not be, it is one of the most important in
living memory and deserves closer study in the West
than it has as yet received.

Oral heroic narrative in Turkic dialects ranges
from the hero-tales of the Altaic tribes (Schiefner,
Radloff, Ulagashev) to the full-scale epics of great
bards like the Kirglz Sagimbay and Sayakbay (Manas)
or the Ozbek Fazil Yuldagh-oghll (Alpamish). If we
go north of the Altai to include the hero-tales of, in
part, non-Turkic tribes, we can trace one of several
hypothetical lines of epic development entire, from
shamanistic adventures in the upper and lower worlds,

where the hero is borne on the wings of eagles if not
of thought itself, to military expeditions against
empires beyond the steppe, where man’s dream of
free movement at speed had matured in the taming of
that heroic beast, the horse.

If, as is probable, some Huns were Turks, the Turkic
peoples will have had some form of heroic poetry for
at least the past fifteen or sixteen hundred years.
As companion of a Byzantine ambassador extra-
ordinary, Priscus witnessed a performance of pane-
gyric heroic poetry glorifying Attila as he presided at
a banquet. ‘When evening fell, torches were kindled,
and two barbarians went into the presence of Attila
and recited lays of their composition lauding his
victories and warlike qualities. The feasters gazed at
them fixedly, and while some took delight in the
verse, others recalled the battles and were fired in
their hearts, while yet others, because their bodies
were grown frail with age and their spirit abated,
shed tears.” (‘Emuyevopévng 3¢ éomépag 83dec
dvipbnoay, dbo 8¢ dvtixpd Tob "ATTHAa TapeA-
06vteg BdpPapol dopata memornuéva FAeyov,
vixog adTob xal Tag xatd wéAepov §dovteg dpe-
Tdg. & olg ol THe edwyluag dméBremoy, xatl of uiv
fidovro Tolg wotHuacty, ol 3¢ TéV morépwv dva-
pwvnoxduevor  Sunyeipovto  Tolg  gpovhacuy,
&Arot 3 éyddpouv &g Saxpua, &v Hmd Tob ypbvou
fobéver 70 odpa xal Hovxdlewv & Bupdg
fAvayndleto. C. Millerus, Fragm. Hist. Graec.
1V, 1885, 92b). It is as unnecessary to infer that the
Huns copied such poems from their Gothic allies as
that these copied them from the Huns. Indeed, al-
though there may have been mutual influence and
although each of the two peoples may have cultivated
both panegyric and epic lay, the extant evidence
permits us safely to infer only the panegyric lay for
the Huns and the epic lay for the Goths. The fact
that 8%o . ., maperBbvreg BpBapot is not in the dual
does not exclude the possibility that the ‘two bar-
barians’ performed as a pair, as the two performers
in the Old English Widsip may have done in a passage
which could refer to panegyric (lines 103 ff.). The
fragments of heroic poetry cited by al-Kaghghari
[g.v.] c. 1077 A.D., largely derive from highly stylized
laments for dead heroes, and from panegyric or more
frequently self-panegyric (whether the first person
sing. or pl. is directly stated or only implied). The
fragments show Muslim Turks at grips with an alien
people, the Tangut of the Koko Nor region, or with
fellow-Turks of the ‘idolatrous’ Buddhist religion, the
Uigur—patterns which are repeated in the 19th and
2oth century epics, with the Kalmik as hated enemy.
The form is that of long couplets with rhyming
caesura: A+ A, A+ X, B+ B, B+ X, etc. This enables
scholars to reassemble couplets scattered by al-
Kisghghari, as Brockelmann has done, under the
three heads: ‘Battle with the Tangut’, ‘Campaign
against the Uigur’, ‘Battle with the Yabaku’ (a Turk-
icized Mongol tribe), furnishing some idea of what
a gth or roth century Turkic lay may have looked
like: but there can be no guarantee cf unbroken
sequence among these couplets, as some have as-
sumed. The only internal sign of Islamic influence,
and it is a negative one, is the unquestioning assur-
ance with which the warriors desecrate the images of
the Buddhist Uigur.

Although there is no surviving epical version, the
legend of Oghuz Kaghan, the mythical eponymous
founder of the Oghuz tribes, cannot be omitted from
even the briefest account of Turkic epic. Both Raghid
al-Din [g.v.] (Chap. I) and Abu ’1-Ghazi [¢.v.] quote
the legend; but the most important witness to it is
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the text in the unique Schefer ms. Paris, Bibl. nat. :

suppl. turc 1001, written in the Uigur script. It is
reasonable to assume that the account of the realms
subdued by Oghuz Kaghan must postdate the period
of Cingiz and his immediate heirs; but, after this,
opinions diverge. Pelliot (followed by Shéerbak)
considered the text to be a recension in the Uigur of
Turfan towards 1300 A.D., though adapted ortho-
graphically in Kirgiz territory in the course of the
15th century (while Sh&erbak considers the writing
to resemble that of the yariik of Toktamish). Bang,
on the other hand, held that it was written in ‘later
East Turkic’ but that beyond this its date and
dialect are totally inscrutable. Siimer argues that it
was written in Iran, under Ghazan Khan or his suc-
cessor, by an Uigur bakhshi or bitikéi on the basis of
Tirkmen oral narrative. The text is incomplete at
beginning and end, and there are other imperfections.
As the text stands, it is not possible to determine
whether the hero’s birth is miraculous or merely
remarkable, though one must suppose the former in
the light of what follows. For, later, Oghuz Kaghan’s
acquisition of at least the first of his two wives
(future matrons of groups of tribes) is due to heaven-
ly intervention. His first exploits are against wild
beasts, and preeminently a unicorn. Before he sets
out to conquer nations, he assembles his princes,
proclaims himself Kaghan, and chooses ‘Grey Wolf!’
as his war-cry. And, indeed, before his first battle, a
grey wolf emerges (like his first wife) from a heaven-
sent ray, and leads the army. Together they conquer
Asia, Egypt and Byzantium. Various Turkic tribes,
like the Kip&ak and Karluk, are founded en route;
and when Oghuz Kaghan comes to rest he gives each
of the three sons of his first wife, Kiin (Sun), Ay
(Moon) and Yultuz (Stars), a third of a golden bow,
and the sons of his second, K&k (Sky), Tagh (Moun-
tain) and Tengiz (Sea), each a silver arrow as in-
signia of their tribal organization. The legend is
evidently a tribal origin-myth fused with a wishful
travesty of the saga of the more dazzling Mongols as
reflected in their Secret History, from the totemistic
Grey Wolf onwards, but always at the poetic level
ot myth and folk-tale. The form of the narrative is
prose, but Riza Nur and Pellict each detected a
group of lines (both situated at high points in speeches
by Oghuz Kaghan) in octo-syllabic rhyming metre
(XI, 6-XII, 3; XLII, 3-7), which Pelliot interprets as
citations from an epic poem now lost. Nevertheless,
prose or thyming prose breaking into verse at points
of heightened interest is a favoured narrative vehicle
among the Turkic and neighbouring peoples. As to
the influence of the legend in later days, it is thought
that the figure of Manas in the 19th and 2oth century
Kirgiz cycle owes something, in his réle of conqueror,
to the figure of Oghuz Kaghan.

Some nodern epics, like the Kirgiz ‘national epic’
Manas [q.v.], are confined to one Turkic people,
though some of its characters (including Manas him-
self) may also appear in the epics of other Turkic
peoples. Other epics, like Alpamish [q.v.], Edige-
batir, Koblandi-batir, Shora-batir and the romantic
epic Kozi Kérposh, may be shared by several peoples,
although not always at the same level of literary
development. For example, among the Ozbek at
least ten variants of Alpamish are known, among the
Kazakhs two, among the Karakalpaks one, and the
scale ranges from shorter poems of ca. 2,500 lines to
full scale epics of some 14,000; whereas in the Altai
it appears as the rather primnitive hero-tale of A4lip-
Manash, but again, among the 14th-15th century-
Oghuz, in the highly polished version of ‘Bamsi-

Beyrek’ in the Kitdb-i Dede Korkut {g.v.]. Manas is
unique in that by a process of dynastic and other
cyclization, it has engulfed not only Kirglz epics
which were once independent of it (e.g., Er Kékéd, Er
Toshtiik, the latter a tale of a hero’s adventures in
the underworld much as in Altaic hero-tales) but
also the bulk of Kirgiz oral folklore, leaving only
such ‘minor epics’ as Dfanishk and Bayish (closely
linked with the Tiirkmen-Ozbek Yisef and Ahmed,
v. infra), Kurmanbek, Sarindii, Er-Tabildt intact.
The Manas-bards (manaséi) were either permitted or
encouraged to record in the laboratory such high
numbers of lines of Manas and of its continuations
Semetey (2nd generation) and Seytek (3rd generation)
as 250,000 (Sagimbay, 1867-1930) and 400,000
(Sayakbay, b. 1894) respectively. The ca. 12,500 lines
of Manas recorded by Radloff in the latter part of the
19th century on the other hand represent rather the
‘bare bones’ of possible live performances, having
been taken down by the frustrating method of dic-
tation to hand. Genuine performances suited tc
various types of patrons and audiences could last
from one evening to many weeks of evenings and so
run to many thousands of lines. Such length was
obtained not so much by wealth of incident as by
means of ‘static’ lyrical elaboration of any matter of
beauty or interest. This fluidity in the treatment of
basic themes also extended in part to the subject-
matter itself; for example, as a compliment to
Radloff (or so he thought), his singer introduced the
White Czar (a figure to whom the great Manas him-
self looked up in awe), compounding him ot the
remote Czar of Russia and the great white god of the
shamans. So far, two main ‘schools’ of Manas tradi-
tion have been distinguished: those of Tien Shan
(Sagimbay) and Issik Kul®> (Sayakbay). Themes of
Manas are the hero’s miraculous birth and prodigious
boyhood; his unification of the Kirglz tribes after
defeating rebellious kinsmen and other khins; his
various expeditions, above all the Great Expedition
to China with its tragic return, ending in Manas’
death; and his resurrection, linked with legends
attached to ancient tombs in Kirgizia. Unusual depth
is given to the epic by the unhappy réle of Manas’s
milk-brother Almambet, a Chinese (Radloff: Oirot-
Kalmik) prince converted to Islam, to whom he
entrusts the leadership of the Great Expedition,
demoting loyal old Bakay in order to do so and there-
by inflaming Klirgiz jealousy. In addition to relying
on magic animal helpers who are clearly of shamanis-
tic origin, Manas has the stock Turkic retinue of
forty warriors (kirk-foro), most of whose names are
common, to Radloff and the zoth century bards. The
chief Kazakh heroic epics are: Alpamis-batir, Edige-b.,
Er-kokéa, Er-sayn, Er-targin, Kambar-b., Koblandi-b.
and Shora-b. (period of the capture of Kazan). Kiz-
Zibek and Kozi Korpbsh and Bayan Suli (the Turkic
Romeo and Juliet) are of a more lyrical and romantic
turn. Ayman Sholpan and Urak-balir derive from
the times of Russian expansion into Central Asia.
As stated above, the poem of Alpamish attained
truly epic dimensions in Ozbek. Ozbek shares the mili-
tary romance of Ydsuf and A hmed with the Kh¥arizm-
Tirkmens (Boz-Oghlan) and also has the historical
dastian Shevbani-khdn and the romances Kuntugmish,
Shirin and Shakar, and Orzigul. The leading epic of
the Karakalpaks is Kirk-kiz—‘The Forty Maidens’.
Although this poem has undergone much influence
from the recent past, the heroine Gulaym conforms
to an ancient Central Asiatic type of warrior-maiden

. remembered in poetry over a wide area despite the

intrusion of Islamic notions of womanhood. Gulaym’s
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father Allayar, ruler of the Karakalpak stronghold of
Sarkop, gives her the fertile region of ‘Miueli’ (Fruit-
land’ ?), which she fortifies and develops. Her father
falls to the Kalmik Khin, but she avenges him with
the help of her lover, the Kh¥arizmian hero Arislan.
In Adharbaydjin the story of the Robin Hood-like
Kéroghlu {¢.v.] = Gorogli—Ravshan, ‘Son of the
Blind Man’—is widely known but has not been taken
to the stage of epic. As well as in Turkey, Armenia,
Georgia and Persian Adharbaydjan, the Gorogli cycle
is known in the lands of the Tiirkmens, Kazakhs and
Ozbeks, the last of whom told it elaborately, though
not yet epically, as ‘The Forty Dastans of Gorogli’.

In the epics of the Kazakh, and, through them, of
the Kirglz, the heroic prestige of the Nogay, like that
of the Achaeans in Homer, is great. In Radloff’s
version of the Kirglz epic, Manas himself is of the
Sari-Nogay, whereas Sagimbay makes him the grand-
son of the eponymous Nogay-khan. This is undoubted-
ly a reflection of the standing of the historical Nogay
(d. 1299), and then of his following, among the Tatars
of the Golden Horde and also among their eastern
neighbours. As was stated above, the Kazakhs also
know an epic of Edige, another Emir of the Horde
(d. 1419). It is from this time onwards that the
modern epics receive traces of names or events, how-
ever faintly or however generalized, which can be
related to known history rather than to myth and
legend. The Kirgiz, Kazakhs and Karakalpaks share
the conception of the perfidious, jabbering, heathe-
nish Kalmik as paramount enemy. This must derive
from the centuries of Kalmik expansion and pressure
on the Turkic tribes (15th-18th centuries), yet after
their decline the Kalmfk remained the classic ad-
versary right through the period of the great kha-
nates (which also left their precipitates in the epics)
and Russian expansicn, up to the present day. Des-
pite the emphasis on the heathenry of the Kalmik
enemy, however, the positive influence of Islam on
Turkic epic remains superficial, whereas the deeper
layers often reveal shamanistic conceptions [see
s aMaN1sM]. In recent centuries the epics have come
increasingly under the influence of such literary
forms as the Persian ddstin, whose name has been
adopted even for extempore oral epic, and ultimately
also epic in book-form, which has preserved several
earlier popular versions of epics (e.g., Kambarbatir—
see bibliography). Turkic epic shares with oriental
music the advantages and disadvantages of improvised
performance. On the one hand there are the freedom
and ecstasy of the inspired bard.—It is said that
when the manasé Keldibek (b. circa 1755) began to
sing, the yurt trembled and a great whirlwind arose,
and in its gloom and din supernatural horsemen,
battle-comrades of Manas, flew down so that the
ground shook beneath the thud of the hooves. On
the other hand, a political disaster could all but
shatter a great tradition in a single generation, and
a new start must be made. One result of this is a
marked diversity of tradition and the repetition of
stock motifs in ostensibly different epics over a wide
area—such epics are apt to be attracted into the
orbits of others. For example, Koz! Korpssh runs
parallel to Alpamish for part of its course. Another
result of extemporization in frenzy, instead of reci-
tation from memory of a perfected work of art, is the
total absence of archaic language: each generation
has created the fabric of its epics anew within the
broad lines laid down by tradition.

The materials for the study of Turkic epic poetry
are at present available only in the Soviet Union.
Until the conditions governing the recording, editing,

and publication of epic performances are more widely
known, it will not be possible for others to assess
those texts, far from complete in number, which have
found their way to the West. Epic poetry of its
nature is intimately bound up with political life, and
the Iliad will have been no exception, so that it is
not of itself disturbing that modern bards have
become, for example, radio personalities. But the
Central Asiatic and Mongolian epics have experienced
such marked fluctuations of fortune, following politic-
al decisions, as to abash the disinterested scholar.
Some recent publications, however, both editions
and critical studies, encourage the belief that the
basic recordings of a still living major tradition of
heroic epic are intact and may one day be given to
the world in full.
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mat MazkhodZaev); Kozt Korpesh-Bayan Siilu.
Alma-Ata 1959 (six variants, including that of
Radlov); Alpamis batlr, ed. M. O. Auézov and
N.S. Smirnova, Alma-Ata 1961 (two texts, with
Russian translation and commentary: (i) version
by the bards Maykst Sandibayev and Sultankul
Akkozaev, ed. Sidikov; (ii) version by the bard
Abdraim Baytursunov, ed. N. Smirnova, T.
Sidikov, M. Sil’¢enko) ; Kiz %ibek, ed. M. O. Auézov
and N. Z. Smirnova, Alma-Ata 1963 (two texts,
with Russian translation and commentary; (i)
MS of year 1887; (ii) edn. of 1900). (Karakalpak):
K1irk kiz (The Forty Maidens), in the version of the
bard Kurbanbay TaZibaev, Nukus 1956. (Ozbek):
A. Divaev, Etnografileskie materiall, in Sbornik
materialov dlya statistiki Sir-Dar’inskoy oblasti,
iv-x, Tashkent 1895-1902; Jusuf und Achmed,
ewn Gzbegisches Heldengedicht im Chiwaer Dialekte,
Text, Ubersetzung und Noten von H. Vambery,
Budapest 1911 (Keleti Szemle évf. 11); Uszbekskiy
narodniy épos, i-ii, Ozbek Academy of Sciences,
Tashkent 1956-7; Alpomish. Doston, version by
the bard Fazil Yuldagh-oghll, ed. Khamid Alim-
dzanov, Tashkent 1939}, 19572, 1958%. (Tiirkmen):
Gorogli, Turkmenskiy narodnly épos., Ashkhabad
1941; Magrupi, Yusup-Akhmet, ed. B. Karrlev,
Ashkhabad 1943; Gorogli, ed. N. Ashirov, Ashkha-
bad (Turkmen Academy of Sciences) 1958. (4 dhar-
baydjani): Keér-ogli. Azerbaydfanskiy narodniy épos,
compiled by Gumet Ali-Zad, Russian translation
by Aziz Sharif, ed. G. K. Sharif, Baku 1940.
Translations. Apart from the bilingual editions
indicated under ‘Editions’, above, there are the
following translations: (a) general: (from Altaic): A.
Schiefner, Heldensagen der minussinschen Tataren.
Rhythmisch bearbeitet, St. Petersburg 1859; Kogu-
téy: Altayskiy épos, ed. V. Zazubrin and N. Dmi-
triev, translation by G. Tokmashov, Moscow 1935.
(from Kirgiz): C. C. Valikhanov, Solineniya,
208 ff. (Smert Kokutay khana i ego pominki) (un-
finished excerpt from Manas.) St. Petersburg 19o4
(mid-19th cent. recording); Manas. Kirgizskiy
narodniy épos, Glava iz ‘“Velikogo pokhoda”.

version of the bard Sagimbay, transl. by S. Lipkin
and M. Tarlovskiy, introd. by E. Mozol’kov and
U. Diakishev, Moscow 1941; Manas. Kirgizskiy
épos. ‘“‘Velikiy pokhod”, transl. S. Lipkin, L. Pen?-
kovskiy, M. Tarlovskiy, ed. U. DZakishev, E.
Mozol’kova, 1. Sel’vinskiy, prof. K. K. Yudakhin,
introduction by E. Mozol’kov and U. DZakighev,
Moscow 1946 (an abridged verse-translation based
upon the versions of the bards Sagimbay and
Sayakbay); Er-Toshtyuk. Kirgizskiy narodnly épos,
translated by S. Somova, Frunze 1958 (from
Sayakbay’s version of Manas); Manas. Epizod? iz
kirgizskogo narodnogo éposa, translated by S. Lipkin
and L. Pen’kovskiy, Moscow 1960 (episodes from
the birth to the death of Manas); Er-Tabildl.
Kirgizskiy épos, translated by S. Podelkov, Frunze
1959 (a minor epic.). (from Kazakh): Kis-Zibek.
Narodnaya kazakhskaya poéma (XIV-XV wv.),
version by Zusupbek, Alma-Ata and Moscow 1936;
Pesn® o Kozi-Korpele © Bayan-Slu, transl. by G.
Tveritina, Alma-Ata 1935 and 1949; M. Tarlovskiy,
Koblandi-batlr, Alma-Ata 1937; Kazakhskiy épos
(versions of Koblandi-batir. Alpamis-Batir. Er-
Targin, Kambar batir, Kozi-Korpesh, Kiz-Zibek),
Alma-Ata 1958. (from Ozbek): Alpamish. Uzbekskiy
narodnly épos, version of Fazil Yuldagh, transl. by
V. DerZavin, A. Koletkov and L. Pen’kovskiy,
edited and introd. by V. Zirmunskiy, Tashkent
1944 ; Alpamish. Uzbekskiy narodniy épos po varian-
tu Fazlla Yuldasha, trans. L’va Pen’kovskogo,
Tashkent 1949, also Moscow 1949. (from Karakal-
pak): Kirk-Kiz. Karakalpakskiy épos, version of
the bard Kurbanbay, transl. by S. Somova,
Tashkent and Uzbekgiz 1949, Moscow 1951; Sorok
devushek, Karakalpakskaya mnarodnaya poéma,
translated by A. Tarkovskiy, Moscow 1951, 1956
(based on the version of the bard Kurbanbay
TaZibaev, recorded in 1940). (from Tiirkmen):
Yusup-Akhmet, Russian translation by G. Shen-
geli, Ashkhabad 1944.

Interpretation and discussion. (a) General:
N. K. Chadwick, The oral literature of the Tatars,
in H. M. Chadwick and N. K. Chadwick, Tke growth
of literature, iii, part I, Cambridge 1940; C. M.
Bowra, Heroic poetry. London 1952!, 19622 =
Heldendichtung, Stuttgart 1964, passim; Voprosi
isuleniya éposa narodov S.S.S.R., Moscow 1958
(contributions on C. Asiatic epic by V. M. Zirmuns-
kiy, A. K. Borovkov, Kh. T. Zarifov, M. Takh-
masib); L. Klimovi&, Iz istorii literatur sovetskogo
vostoka, Moscow 1959: Pt, III (pp. 181 ffi.) Ob
ustnom mnarodnom tyvoréestve; V. M, Zirmunskiy,
Narodnily geroileskiy épos, Moscow-Leningrad 1962
II1. Epiteskoe tvorlestvo marodov Sredney ‘Azii;
IV. Sredneaziatskie narodnle skaziteli; V. Manas.
(b) Specific: P. Pelliot, Sur la légende de Oguz khan
en écriture ouigur, in T’oung Pao, xxvii (1930),
374 ff.; Faruk Stimer, Oguzlara ait destant mahiyetde
eserler, in AUDTCFD, xvii (1959), 359-456; E.
Rossi, Il “Kitab-+ Dede Qorqut’’, Rome 1952, pp.
14 ff. Glt Oguz. La letteratura degli Oguznime; A.
Bombaci, Storia della letieratura turca, Milan 1956,
97 ff., 107 ff. (Kashghari; Oghuz Kaghan); V. M.
Zirmunskiy, Skazanie ob Alpamishe i bogatirskaya
skazka, Moscow 1960; R. Z. Kidibaeva, Ideyno-
Rhudofestvennie osobennosti éposa ‘‘Sarinfi-bokey",
Frunze 1959; R. Z. Kidirbaeva, Narodno-poéti-
Leskie traditsii v épose “Zanil-mirza”; S. Zakirov,
“Er Toshtiik” éposunun variantlarl fana ideyalik-
korkomdiik 528660ktordi, Frunze 1960; B. Kebekova,
“Kurmanbek” éposunun varianilari, Frunze 1961;
M. Mamlirov, Sayakbay Karalacvdin ‘‘Manas”
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éposunun ideyalik-korkomdiik o6xgocsligii, Frunze
1962; B. Kebekova, “Er Tabildi” éposunun ideya-
lik bagiti fana korkomdiik 6zgololiigii, Frunze 1963;
M. Mamirov, “Semetey” éposu—*‘‘Manas” trilo-
giyasinin  ékinéi  boliigii  (Sayakbay Karelaev
varianti boyunéa), Frunze 1963; Kirgizskiy geroi-
geskiy épos Manas, Moscow 1961 (contributions by
A. A. Petrosyan, M. Auézov, V. M. Zirmunskiy,
M. Bogdanova, etc. Bibliography (1849-1960)
listing 695 items. Authoritative); S. M. Abramzon,
Etnografiteskie syufeti v kirgizkom épose “Manas”,
in Sovetskaya éinografiya, ii (1947), 134-54; A.
Inan, Manas destani iizerine notlar, in TDAYB,
1959, 125-59; B. Kerimzhanova, Semetey i Seytek,
Frunze 1961; A. S. Orlov, Kasakhskiy geroileskiy
épos, Moscow-Leningrad, 1945; T. G. Winner,
The oral art and literature of the Kazakhs of Russian
Ceniral Asia, Durham N.C., 1958, 54-58 (Folklore:
‘The Heroic Epos’); V. M. Zirmunskiy and Kh. T.
Zarifov, Uzbekskiy narodniy geroileskiy épos, Mos-
cow 1947: shorter version in German by W.
Fleischer, Das Uzbekische heroische Volksepos, in
Beitrige sur Geschichle der deusschen Sprache und
Literatur, (Ost) Hrsg. Th. Frings u. E. Karg-
Gasterstadt, 1xxx (1958), 111-56; Ob épose “Alpa-
mish”. Maleriald po obsubdeniyu éposa ‘“‘Alpamish”,
Tashkent 1959 (contributions by Kh. T. Zafirov,
V. M. Zirmunskiy, A. K. Borovkov, Sh. M. An-
dullaeva, Kh. S. Suleymanov, M. I. Bogdanova,
etc.); 1. T. Sagitov, Karakalpakskiy geroileskiy
épos, Tashkent 1962.

(Bards): V. M. Zirmunskiy, The epic folk-singers
in Ceniral Asia (Tradition and artistic improvisa-
tion). VII International Congress of Anthropolo-
gical and Ethnological Sciences (Moscow, 1964).
Moscow, 1964.

(Metrics): M. K. Khamraev, Osnovi tyurkskogo
stikhoslogeniya (introd. by V. M. Zirmunskiy.
Bibl. in Russian, Kazakh, Kirgiz, Tatar, Ozbek,
Uigur), Alma-Ata 1963.

(Politics): The Re-examination of the Soviet Asian
Epics 1948-1955, in The Central Asian Review, iv
(1956), 66 ff. (A. T. HaTtTtoO)

v.—URDU LITERATURE

In the Deccan, where Urdu literature developed
earlier, epic begins with Nusrati’s ‘4l Ndma,
celebrating the exploits of <Ali ¢Adil Shah II (1656-
1672) of Bidjapir. In northern India it developed
very late, but elements which can be described vague-
ly as epical are found in the shahr dshib poems
lamenting the economic and social decline of Dihli
and its environs written from the early eighteenth
century up to a few years after the Mutiny of 1857,
beginning with Shah Hatim Dihlawl (1699-1791),
continuing through the mathnawis and satires of
Mirzi Rafi¢ ‘Sawda’ (1y13-1781) and Mir Taki ‘Mir’
(1733-1810), and culminating in the famous skahr
ashub of Mirza Khan ‘Dagh’ (1831-1905). The eigh-
teenth and early nineteenth century ornate and
rhymed prose dasidn shows the fossilization of a
possible epic residue in stale magical romance. These
ddstans, which are rooted in the Amir Hamza cycle,
current in the Islamic world from Turkey to Indonesia,
later developed into voluminous, long-drawn-out,
stereotyped, repetitive narratives Tilism-i hishrubd
and Bistdn-i khiydl. Situated in a world of magical
phantasmagoria, their content deals with an endless
struggle, plot and counter-plot by a triangular set
of characters: degenerate pseudo-heroes whose
literary ancestry going back to the Hamza cycle, their
helpers the ayydrs (tricheurs), their opponents the

pagan magicians who with some stretch of imagin-
ation might be equated with the predatory Maritha
and Djat bands which had engulfed the Mughal
Empire in the eighteenth century.

The first heroic epic poem in the modern sense is,
perhaps, a short anonymous Dakani mathnawi
written to lament the fate of Tipd Sultin [g.v.]
fighting with his back to the wall. Mid’min Khin
‘Mi’min’ (1800-1851) is the most eminent of Urdu
poets who wrote short heroic poems supporting the
djthdad and the movement of Sayyid Ahmad Barélwi
[g.v.]. Mawlawi Liyikat al-Lih and others among
Barélwi’s group of mudjdhidin used the short razmiyya
mathnawis for incitement and the call to the djthdd
in an unpoetic and colourless style.

The marthiya written in Lakhna’a in the middle of
the nineteenth century lamenting the tragedy of
Karbala (61/680) receives epical treatment and rises
to epic grandeur in the work of Mir Babar ‘Ali ‘Anis’
(1802-1874) and his contemporary Mirzd Dabir
(1803-1875). In the vein of martyrological epic it
dwells upon the theme of the heroic resistance and
suffering of Husayn b. ‘Alj, fighting heroically against
overwhelming odds; it contains elaborate descriptions
of the desert and the hero's horse and sword, but
confuses anachronistically the emotional and social,
and to a large extent geographical, milieu of 1st/7th
century ‘Irak with nineteenth-century Awadh.

After 1857, when Urdu poetry entered its modern
phase, the epic theme and glory of historical Islam
became the dominant note underlying the political
poem which began with Altaf Husayn ‘Hali"”’s [¢.2.]
musaddas Madd-u diazr-i 1$lam and culminated in the
poems of Ikbal. In the political poem the epic intent
emphasizes revivalism and juxtaposes it with modern-
ism; usually the treatment is not narrative and the
epic motive is served by references to particular men
or events in Islamic history. Hafiz Djillandhari has
written a narrative Shdhnama-i Islam which is
versified history and lacks genuine epic elements.

Bibliography: Apart from the works of the
poets mentioned above see Shian al-Hakk Hakki

(ed.), Nashid-i Hurriyyat, Karachi 1958; “Abd al-

Madjid Siddiki, Introduction to his edition of

Nusrati’s ‘Ali-nima, Haydarabad 1959; Shibli

Nu‘mini, Muwdzana-i Anis wa Dabir, A‘zamgarh;

Ram Babu Saksena, A history of Urdu literature,

Allahabad 1944; M. Sadiq, A4 history of Urdu

lLiterature, London 1964. (Aziz AHMAD)

HAMAT, town in central Syria, 54 km.
north of Hims and 152 km. south of Halab on the
road which connects these two towns, and built on
both banks of the Nahr al-¢Asi [¢q.v.] or Orontes,
which at this point winds a great deal. The steppe
plateau which surrounds the town is in part made
into ploughed land (cereals), Mediterranean-type
orchards and market gardens, thanks to the hydraulic
installations which bring water from the river to its
fertile soil.

The town of Hamat goes back to early antiquity:
it was occupied by the Hittites, who left inscriptions
there, then, in apout the 11th century B.C., it passed
into the hands of Aramaean kings: it is at this period
that it is mentioned in the Bible under the name of
Hamath, After having been forced, in the reign of
Solomon, to recognize the supremacy of the Hebrews,
these kings regained their independence, then, in the
middle of the gth century B.C., fought on the side
of the Aramaean kings of Damascus against the
Assyrian Salmaneser and finally, in 738 B.C., had to
pay tribute to Tiglath-pileser; soon afterwards, in
720 B.C., following a revolt, the Aramaean kingdom
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of Hamit was incorporated into the Assyrian empire.

In the Hellenistic period, the town received,
probably under Antiochus IV Epiphanes, the name
of Epiphania, which it did not retain after the Arab
conquest. This took place in 15/636-7 and the town,
now of little importance, which had been taken
“by capitulation”, belonged until the beginning of
the 4th/ioth century to the djund {¢.v.] of Hims.
Little is known about its organization at this time;
we know only that already in the Umayyad period it
contained a Great Mosque, which seems to have been
built on the site of a Byzantine church, parts of
which were re-used in building it, and which was
restored under the ‘Abbasid caliph al-Mahdi, and
that during the reign of the caliph al-Mu‘tadid (end
of the 3rd/gth century) it was a large market town
protected by walls.

During the reign of the Hamdanid Sayf al-Dawla,
the town of Hamit was incorporated into the dis-
trict of Halab, and until the beginning of the 6th/12th
century its destiny was to continue to be linked with
that of this town, which at that time was going
through a troubled period. It is known that after
the raid of Nicephorus Phocas in 357/968, during
which the Great Mosque at Hamat was burned,
northern Syria had been under the nominal domin-
ation of the Fitimids, who allowed the Mirdasids to
ravage it, and had then passed into the hands of the
Saldjiikid princes. On the death of the last Saldjukid,
Ridwan, in 507/1113-14, Hamat was probably occu-
pied by the atdbeg of Damascus, Tughtakin [¢..], but
in sog/rri6-17 it fell into the power of the governor
of Hims, Khirkhan b. Karidja, who later gave it up
to his brother Shihab al-Din Mahmid. During the
first third of the 6th/12th century Hamat was one
of the principal stakes in the struggles between the
rulers of northern Syria and those of southern Syria,
while the Franks also coveted it, though they never
succeeded in taking it. On the death of Mahmud,
in s17/1123, the town of Hamat was taken again by
Tughtakin, then, in 522/1128, belonged to his son
and successor Tadj al-Mulik Biri [¢.v.], who in-
stalled there his own son Sevindj. After concluding an
agreement with Zangi [¢.v.], Barl send Sevingdj to him
in 524/1130, when he was immediately and treacher-
ously imprisoned. Zangi was thus able to enter Hamat
together with Khirkhan b. Karddja to whom he
handed over the town, re-taking it from him shortly
afterwards. The other son of Biiri, Isma‘il, succeeded
in seizing it again and in holding it from 527 to
529/1133-5, but was finally forced to withdraw before
Zangi, who then occupied it definitively. Hamat next
passed into the hands of Niar al-Din [¢.v.], then of
Salah al-Din [q.v.], who occupied it in 570/1174-5.
It was the latter who handed it over, in §574/1178-9,
to his nephew al-Malik al-Muzaffar ‘Umar, whose
descendants remained masters of the town through-
out the Ayyibid period and even after the inter-
vening period of the Mongol invasion (which they
made no attempt to resist) until the beginning of
the Mamlik period. The principal line becoming
extinct in 6981299, the town had become the head-
quarters of a Mamlik #¢ydba of Syria, but the nephew
of the last prince, the famous author Abu °’1-Fida?
[g.v.], succeeded, thanks to the friendship of the sultan
al-Nasir Muhammad, in getting himself restored, in
7101310, to the governorship of the town, then,
in 720/1320, in receiving the title of sultin, which was
also accorded to his son al-Malik al-Afdal Muham-
mad. The latter, however, incurred the wrath of the
sultan of Cairo and was exiled to Damascus until
his death in 742/1342.

In the Ayyubid period, and during the govern-
orship of Abu ’'l-Fida?, the town of Hamat (which
was the birth-place of the geographer Yakit [g.v.])
enjoyed true prosperity. Its unusual appearance
is stressed by eastern and western travellers, and
in particular by Ibn Djubayr. While possessing
no monuments of outstanding grandeur, it occup-
ied an unusual site, on both banks of the Orontes,
with its houses crowded close to the river, and
possessed its own peculiar charm which, it was
said, was appreciated only by those who explored
its various quarters. Along the river thirty-two
water-wheels or norias (nd“ra) of various sizes (the
tallest being 22 metres high) raised water to aque-
ducts which supplied both sections of the town and
irrigated the surrounding gardens; drinking water
was provided, it is not known exactly from what
date, by a special aqueduct which came from the
region of Salamiya. On the right bank there extended
a quarter which Ibn Djubayr describes as a “suburb””
and which, joined to the other bank by an arcaded
bridge, was especially remarkable for its kkdns; it
was here that travellers stayed. The town proper
was situated on the left bank, which was higher
(reaching in places as much as 40 metres above the
level of the river) and dominated by a line of moun-
tains; it consisted of a lower and an upper town,
both surrounded by a wall which dated from al-
Malik al-Muzaffar ‘Umar, also a citadel, built along
the bank of the river on an isolated eminence over-
looking the lower town; each of these towns had a
mosque (that of the lower town having been built by
Nir al-Din and that of the upper town being the
original Great Mosque) and siks; the lower town
possessed in addition a hospital and three madrasas
(one of which had been founded by Niir al-Din for
the great jurist Ibn Abi